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PREFACE 
(Third Edition) 


It lends me much satisfaction to offer to the readers the 
third edition of Guru Nanak's Japu Ji. The marked notice that 
its earlier (second) edition received, and the speed with which 
that edition and its reprint were exhausted, prompted me to 
compile its present revised version. An effort has herein been 
made to improve the rhythmic pattern of the rendering in 
English. The process of translation being ever lending itself to 
further improvement, effort has herein been made to convey 
the involved meaning of the original text more explicitly, 
without of course sacrificing the aptness of the English idiom. 
Indeed, an effort has been made to keep it as near the one that 
is germane to ecumenical writing in English. 


As a consequence of the revision, relevant footnotes too 
have undergone some additions and deletions. This is ex- 
pected to make many a point clearer and many allusions more 
explicit. 


The Japu Ji is believed to be the quintessence of Sikh 
thought and philosophy. Much else in the Sikh scripture is, for 
most part, found to be an elaboration of its contents. The in- 
troductory part of this text has, hence, been further elaborated, 
and covers a few new areas. As it has now emerged, it may 
lend a fairly comprehensive idea of at least the basic tenets of 
Sikhism. 


In order to make Guru Nanak's Gospel available to a larger 
readership in India, a Devanagari version of the original text 


too has been added. This is a faithful transliteration of it. The 
problems arising out of the different systems of orthography 
have however been explained in the Editorial Note that 
follows. The transliteration in English appears below the 
Devanagari text. This English transliteration has been so 
devised as to conform to its pronunciation in Punjabi. The 
technique employed for this purpose too has been set out in the 
Editorial Note itself. 

Itis hoped, these departures and additions in the text of the 
Second Edition of the book will be found useful. 

Ihave benefitted immensely from the help rendered to 
me by Dr. Piar Singh in preparing this revised and enlarged 
edition, and for the same I am deeply indebted to him. 


Tr M 


Guru Nanak Dev University, (G.S. Randhawa) 
Amritsar Vice-Chancellor 
March, 1994 


FOREWORD 
(Second Edition) 


The quincentenary of Guru Nanak, the founder of the Sikh 
faith, prompted this book's first edition about two decades 
back. Lately, even as it was planned to take out its second 
edition, a friend suggested that it might be advisable to recast 
and expand it so as to have it cater to the more discerning of 
English-knowing readership. Also, it should meet the needs 
of the second generation of emigrant Sikhs who, having 
stayed away from their native milieu a bit too long, have by 
now but only a faint acquaintance with their ancestral 
language and tradition; and are perforce obliged to converse 
and think in English. The present edition appears in 
pursuance of this suggestion. It embodies the text of the Japu 
ji in its original form i.e. Gurmukhi, its transliteration in 
Roman and а totally revised rendering of the text in English— 
of course with copious footnotes so as to enable the reader to 
appreciate the true import of the sublime composition. 


" 


"Poetry", - critics say, "is untranslatable". This is 
very much so, when treatises of profound mystical import of 
a certain language and milieu are sought to be rendered into 
another altogether alien one. In the case of Japu Л, the task is 
stili more challenging because of the extreme terseness of its 
language. 


Guru .Nanak's primary object was to drive his message 
home to the common-folk, who had for centuries been nursed 
and saturated in traditional Indian idiom and symbols. He 
has therefore had to invariably draw heavily on its past folk 
andliterary heritage. This precludes examination of his 


compositions and individual verses in isolation. Scrupulous 
care has hence been taken to interpret Japu Ji іп close 
conformity with the broader frame-work of his philosophy. 
Attempt has also been made to bring out the true spirit of his 
utterances and yet adhere as close to the original text as 
possible. Particular care has been taken to ensure that the true 
purport of involved expressions and subtle nuances of the 
verses be made explicit in the course of the translation itself. 


In this task of recasting and revamping this important 
work, I have been greatly helped by Dr. Piar Singh, Professor 
(Retired) of Guru Nanak Dev University. He and I have had 
long sittings to discuss the much involved meaning of the 
verses; in which process he, with his profound background of 
Indian classical tradition and lore, has been of much help to 
me. Besides, he has been of great help in seeing this book 
through the press. As a token of my gratitude to him, I 
earnestly wished to own him as my co-translator; but true to 
his characteristic self-effacing modesty, he stubbornly re- 
sisted the offer. I have had, therefore, to be content only with 
offering him my sincerest thanks for so ungrudgingly helping 
me in this task. 


Guru Nanak Dev University, G.S. Randhawa 
Amritsar Vice-Chancellor 
August 9, 1990. 
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EDITORIAL NOTE 


Theoriginal textof Japu Ji in Gurmukhi and Devanagari 
appears in this volume stanza-wise on the page to the left, 
followed by transliteration in the Roman script. The rendering 
into English of the respective stanzas, with the necessary 
explanatory notes, appears on the corresponding opposite 
page in each case. 


2. To facilitate reference, every individual verse in all the 
four forms (Gurmukhi, Devanagari, its transliteration, and its 
rendering into English) has been numbered with a superior 
figure, so as the passage covered by the rendering from one 
figure to the other, marks as a whole, the import of the verse 
bearing that number in the original text. 


3. Footnotes have been suffixed in respect of individual 
verses in the concerned stanzas; and for this purpose the 
abbreviation V (verse) has been used. 


4. The word, phrase or sentence of the rendered version 
needing explanation, has been placed in double commas 
(inverted) to facilitate easy grasp of the subject under discus- 
sion; while its meaning, where necessary, has been put in 
single commas (inverted). 


5. Attempt has been made to ensure that the transliteration 
of certain phonemes conforms to their current pronunciation 
in Gurbani, rather than to what their orthographic pattern 
suggests. For example, hoi (9%), jai (wfe), nai (efe), in trans- 
literation take the form of hoe (9%), jae (mè), nae (5%), etc. 
Similarly nàu&'8), thau (=) bhàu (7$), etc. get transposed 
into nào ($$), thao (wS),bhào (3), etc. of course with a 
nasal sound added where necessary. Such changes, it may be 
noted, have been made in the case of end vowels only. 


6. Care has been taken to ensure that the readers do not lose 


sight of the original orthographic pattern. It is to this end that 
the sounds dropped and introduced have been kept in square 
brackets shown in parenthesis. For example, 


hukami ut(t)am nich[u] Tat San ets 


Here dropped /u/ has been shown in square brackets and /t/ 
added in parenthesis. 

7. There has been very rare use of the nasal sound in the 
Gurmukhi text. In all such situations the grapheme /n/ placed 
in parenthesis has been supplied to make the pronunciation 
clear. For instance, 

salahi salahi(n), Fatt wrevfg 

8. In Gurbani, the plural verb form usually ends in /hi/. In 
all such cases the aspirant /h/ has been retained at the end and 
fi/attached to it has been shifted to place preceding it, so as to 
produce the conjunct /ai/ sound by joining with /a/ that is 
implicit in the preceding consonant. 


Here is an example: 
»mdfj Ч\й 3 Afe, akhai(n)h gopi tai govind 


The vowel /a/ implicit in /kh/ and /i/ attached to /h/ have, 
here, been brought together to give rise to the conjunct sound 
/ai/ or /ae/. 

9. In some cases, preference has been given to standard 
forms in vogue in the long Indian tradition; for instance, daya, 
maya, gyàn, аһуап, dharma, karma (Skt. ‘action’ as distin- 
guished from karam, ‘grace’ of Persian) and sabda. 

10. Apartfrom the transliteration part, diacritical signs have 
been used in footnotes rather profusely, but in the English 
rendering rarely. This is intended to eliminate confusion. For 
that reason, god Brahma in the English version has always 
figured with /à/ and Brahma (Brahman, God) without the 
diacritical sign. 

11. For easy reference, the Key to Transliteration may be 
consulted. 


(xii) 


12. With regard to transliteration of the Gurmukhi text in 
Devanagari it, to all intents and purposes, is a letter to letter 
transcription. It is not possible to discuss in details the salient 
features of the two Orthographic systems: Gurmukhi and 
Devanagari— one in vogue for Punjabi, particularly Gurbàni, 
and the other for Hindi. To spare the Hindi-knowing reader 
from possible ambiguity, a few very pertinent hints are as 
below: 


(a) Certain short vowels, to be clear, short /i/ and short /u/ 
that appear with words in Gurbani, are not pronounced. These 
are either indicative of certain grammatical formations, or are 
vestiges of older pronunciations discarded long ago by Punjabi, 
but still retained by Hindi. An instance is adi sachu. A Hindi 
speaker would pronounce /i/ in adi and /u/ in sachu, both, 
whereas a Punjabi speaker will drop both the sounds. 


(b) Punjabi has, for over long years, developed a practice to 
drop short /i/ or else change it into a longer one. Thus surti is 
pronounced as surt/surat or surtiand not with short vowel 
/i/. List of such words is very long. Only a few may be repro- 
duced for the sake of elucidation of the point: Suddhi (Skt.), 
suddh or suddhi (Pbi.); buddhi (Skt.), buddh or buddhi (Pbi.); 
dharti (Skt.), dhart ordharti (Pbi.); kirati (Skt.), kirat or kirti, 
etc. 


(c) Also,in some cases, short /i/ is indicative of assimilation 
of /ya/ by Punjabi. For example, satya of Sanskrit appears in 
Punjabi as sati with an /i/, but is always pronounced as sat. In 
assimilation of letters other than /ya/ the word in Punjabi is 
indicated with a short /u/, e.g. sapta of Sanskrit becomes satt 
in Punjabi and satu in Gurbàni. 


(d) Following the practice of Sanskrit pronunciation, words 
indicative of feminine gender are often written with a short 
/i/ at the end, but it is not pronounced. Best examples of this 
phenomenon are "kudrat" in kudrat[i] kavan kahan vichar[u] 
"band" in bandh[i] khalasi bhanai hoe and "sift" in jis no 
bakhshe sift[i] salah. Likewise, words of masculine gender 
іп the singular case are often seen carrying a short /u/ in 


(xiii) 


pursuance of some old practice or for the fulfilment of the 
grammatical pattern. These short /u/'s in Punjabi are not pro- 
nounced, whereas in Hindi they willinvariably be pronounced. 
A ready instance is of "karma" in "bahutà karam[u] likhia na 
jae. 

(e) Conjuncts do not figure in Gurbani. These, for most part, 
undergó what, in philology, is called anaptyxis. For that 
reason, we have sabad in Gurbani and not sabda; jugat[i] and 
not yukti, bhagatand not bhakt; sirath[i] and not sristi; kalam 
and not kalm(qalm) тагар and not marga; dharam and not 
dharma; and so on. 

(f) Ya/(w) has scant use in Gurbani. If it figures in the 
beginning of a word and is used as a consonant, it invariably 
gives place to /j/ (я), e.g. jugin place of yuga, jas for yash and 
Jodà for yodhà; sanjoga and not samyoga, vijoga for viyoga. 
In case it be a conjunct vowel, it is seen split-up in its 
constituent parts, i.e. /a/ and /i/. For that reason, we have in 
Gurbani, bhukhia(n), likhia, paia, gaia, daia, kaia, maia in 
place of Hindi bhukhya(n), likhyà, paya, gaya аауа, kaya, 
maya. 

To conclude, the readers may please note that to preserve 
the sanctity of the Scripture, the text in Devanagari has, for 
most part, been reproduced in its original form as current in 
Gurmukhi. The points detailed above may help the inquisitive 
reader reach the present day Hindised version with just a little 
effort. 


(xiv) 
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INTRODUCTION 


SIGNIFICANCE 


Japu Ji, Guru Nanak's prime composition, is the quintes- 
sence of Sikh thought and philosophy. An intensely subtle and 
scholastic masterpiece, it embodies in a remarkably terse form 
the fundamentals of the Sikh faith; and hence occupies a pre- 
eminent position among the Sikh scriptures. In fact, it is 
something in the nature of an inspiring prologue to Guru 
Granth Sahib. 

It is recited by Sikhs on all solemn occasions; and is 
believed to have a profound invocatory effect. Basically, an 
essay on the nature of the Supreme Reality, it so guides man 
in the course of his spiritual ascent, as to finally enable him to 
comprehend and be attuned with the Divine Spirit. Primarily, 
in view of its profound significance as a treatise on Sikh 
thought as also because of it being prefacing the Guru 
Granth, it has, by quite a few commentators, been referred to 
as Japu Nisan—implying thereby that it is the Ensign of the 
Holy Granth. 


THE TRADITION 


The tradition regarding the composition of Japu Jiis fairly 
old. Appearing in its earliest exegesis (1635 A.D.) passed on 
to us by Sodhi Meharban, the nephew of the fifth Guru, Arjun 
Dev, it states that the compilation of Japu Ji was undertaken 
by Guru Angad, then Bhai Lehna, at Guru Nanak's own 
bidding. Guru Angad gleaned appropriate slokas and pauris 
(stanzas) from the entire corpus of Guru Nanak's composi- 
tions and compiled these in the present form. This view is 
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further confirmed by internal evidence. The sloka, which 
serves as a suffix to Japu Ji, viz, pawan gurü pàni pità . . . keti 
chhutti nàl, is Guru Angad's own composition. This is borne 
out by the fact that, elsewhere in Guru Granth Sahib, in Majh 
di Vàr, this very sloka appears in Guru Angad's own name. 
Guru Angad found it so very relevant to the main theme of 
Japu Л as to have it serve as a very appropriate suffix to it. It 
very succinctly sums up the main argument of the Japu Ji, i.e. 
purity and piety of human thought and total submission to His 
Will being the sole means for attaining communion with Him. 


Bhai Gurdas, a Sikh savant, affirms that, when after his 
long odysseys (udasis), Guru Nanak finally settled down at 
Kartarpur, Japu Ji was recited every morning in the Guru's 
sangat—prayer assembly. 


Another tradition has it, that the Japu Л comprises the 
dialogues and discourses that Guru Nanak, during his odyssey 
to the North, is believed to have had with the Siddhas or Yogis 
on Mount Sumeru. Although, some of the verses in the 
Japu Ji do refer to Yogis and ascetics—particularly to their 
escapist attitude vis-a-vis their responsibilities towards their 
fellow-beings—yet Japu Ji is a lot else too. Hence this later 
inference does not preclude the tradition referred to earlier. 


STRUCTURE AND CONTENTS 


Japu Ji itself is a compound expression— Japu+Ji. Japu 
implies one meditating ona certain object with such deep in- 
volvement as to lose one's own separative consciousness and 
get altogether lost in the very object of one's meditation. The 
suffix Ji, of course, is an expression of veneration—hence, the 
title Japu Ji. It is a profoundly inspiring composition, in the 
form of a very popular indigenous genre of Punjabi poetry 
known as var. In a varare usually sung eulogies to a great 
hero. In this case, the hero is the Supreme Creator who, though 
attributeless, is still an embodiment of all the best and the 
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noblest that human ingenuity is capable of visualizing, or, in 
fact, even far beyond it. He is the Divine Reality who can be 
apprehended only by those, who cultivate piety in thought and 
conduct; and after subduing their morbid ego, approach Him 
with loving devotion. 'Blessed are the pure in heart, for they 
shall see God'. 


Japu Ji opens with what the Sikh tradition calls Mülmantra, 
the credal statement of the Sikh faith. Then follows the Japu 
proper with a sloka, which is in the nature of an invocation to 
God. This sloka goes to affirm with much eloquence man's 
faith in the existence of the Supreme Reality, which is per- 
ceived as Truth Eternal. Thence, follow thirty -eight stanzas or 
pauris (literally 'steps). The word pauris occurs in stanza 
XXXII, wherein the steep path leading to the feet of the 
Supreme Lord is compared to a ladder, by scaling which the 
bride, i.e. human soul, may meet its consort—Lord God. The 
Seat of the Divine Master is indeed the human soul's primal 
home and its final destination. In the above-said stanza, the 
relevant lines read— 


Thence may I crawl up the steps my dear 
Lord to meet. 
His inspiring name tempts even the puny 
ant to His feet. 
(XXXII. 3-4) 
This may, apart from the specific nature of the poetic genre 
(var), account for the stanzas being called 'pauris—the steps 
of the steep ladder leading to the Lord's feet. These pauris or 
stanzas are not of equal length, as these vary widely from 4 
to 36 verses. Besides, they are not in the same measure. The 
rhyming schemes are diverse and the rhythmic pattern varies 
frequently. Even the pursuit of the main enquiry, it is 
felt, gets retarded at times because of the intrusion of verses, 
seemingly out of tune with the basic stream of thought. 


However, this is not quite so. The form shows a remark- 
able identity and continuity of thought and argument. There 
are, of course, occasional digressions into allied spheres, 


20 GURU NANAK'S JAPU JI 


deemed necessary for fortifying the main argument. Still 
whatever little seeming incoherence irks the supercilious 
reader, that may be due to the difficulty of reconciling, in the 
process of canonizing, revelations made in different situations 
and in different contexts. 


As for the structure of the poem vis-a-vis its contents, it is 
as follows : 

1. Atthe head are the Mulmantra and the Sloka. These set 
out in very succinct terms, the Sikh concept of the Divine 
Being. 

2. Stanza I, with which Japu Ji proper begins, partakes of 
the character of a prologue. It states the problem as to 'how to 
be true to Lord-God, the Creator?’ 


The answer spelt out is, by demolishing the pall of sham 
and untruth and through total surrender to His Will— this as 
against futile ritualistic pursuits of the karma-kandis and 
senseless hair-splitting by the Gyàn-márgis. The stanza thus 
prepares the ground for what is to follow and is to be the main 
theme of the Japu Ji. 


3. The next six closely-knit stanzas dwell on the human 
perception of the Supreme Master. 


4. Stanzaseightto fifteen expound the efficacy of hearken- 
ing and meditating on His Name in the upward journey of the 
human soul. These dwell on the bliss and benediction that may 
accrue to the human spirit through deeply involved meditation 
on Him. 


5. Stanzas sixteen to nineteen are an exposition of the con- 
tents of the preceding verses with a renewed emphasis on 
God's mystical powers and His Limitless Creation. These 
inculcate Man's total submission to His Will. This is synop- 
tically stated as; 

Whatever pleaseth Thee, alone is welcome unto us, 

Eternal and Immutable Thou art, O Fathomless One. 

(XVI. 23-24) 

This refrain lends theseth stanzas a marked structural 
unity and rhythmic beauty. 
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6. Stanzastwenty andtwenty-one, though apparently some- 
what loosely structured, are really not so. These dwell on the 
very important theme of purging human soul of the dross of sin 
and debasing egoism through the agency of Nàm, which is felt 
to be imperative for a vision of the Spirit Divine. This 
evidently is to serve as an adjunct to the remaining part of the 
mystical poem. 

7. Stanzastwenty-twototwenty-six referto limitless boun- 
ties, boundless goodness and marvellous admiration that God 
and His Creation excite. This sub-theme is again amplified in 
the next, i.e. thetwenty-seventh stanza, in which the metaphor 
of the mansion, sodar[u], has been used beautifully. This 
stanza sets out to portray the unicity and sublimity of the 
Almighty by indicating how countless heroes, gods, 
siddhas and yogis—nay the entire universe with its 
innumerable spheres and constellations—are paying obei- 
sance at the seat of the Supreme Master and singing of His 
sublime attributes. 


8. Stanzas twenty-eight to thirty-one which have the same 
structural refrain 


Hail ! All Hail ! unto the Primal Lord ! 
Pure who is—Eternal too; 
And ever and ever the same. 


emphasize the need for an individual to subdue his ego and 


dissolve its disharmonies as a preliminary to having a glimpse 
of the Vision Divine. 


It brings out one very important fact, that union with 
God and separation from Himare but two factors that regulate 
the entire human spectacle; 
Communion with God, and forsaking of Him; 
These twin factors human destiny shape. 


(XXIX:3) 

Within this conditioned Divine Order, man has but to 
chime a hundred thousand times the Creator's Name to ascend 
the stairs his 'dear Lord to meet'. The scintillating rhythm and 
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the racy flow of these sanzas have a peculiar charm of their 
own. These appear more and more beautiful as we grow in our 
understanding of them. 


The next stanza (XXXIII) points to Man's inherent limita- 
tions and his utter inadequacy as to the task that faces him, for 
(By himself) 
Man has no power to speak of Him 
or even silence keep. 
(XXXIII. 1) 
9. Thethirty-fourth stanza sets out that man shall be judged 
for his thoughts and deeds by the Almighty under His Divine 
Law. The judgement, of course, will be made in absolute 
fairness and in truth. 

10. With stanza thirty-five the Japu Ji enters а new 
structural form. Thence, the stanzas up-till the thirty-eighth 
represent the realms or stages through which man's soul 
ascends, by dint of rigorous moral and spiritual discipline, to 
reach its final destination. These stanzas form a separate 
chapter by themselves alongwith the Mint Parable. 

11. The final sloka then serves as an Epilogue. 


The Japu Ji thus presents a plausible unity of structure 
conditioned by the diversity of fields covered. The rhythm and 
flowing style of the Japu Ji, coupled with its closely entwined 
and intermixing cross-currents of thought leading to the all- 
encompassing finale of the Mint Parable, lend the compo- 
sition rare verve and beauty making it a supreme treatise on 
Sikh metaphysics anda literary landmark іп Medieval 
India's religious literature. 


IDIOM 

With the question of the form-pattern is closely connected 
the nature of the idiom used and the way in which it has been 
yoked to achieve the purpose. The language of the Japu Ji is 
of its times, with a fair admixture of vocables, phrases and 
syntactical formations, which are now in some cases nearly 
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obsolete. Also very often these vocables are peculiar to 
certain dialects that then prevailed in North India. It is 
couched in a very terse and pithy language reminding one of 
the Sanskrit sutra style, which is quite notable for its concision 
and ellyptical constructions. Therefore, the meaning of utter- 
ances embodied in the Japu Ji are, at times, rather involved 
because of the absence of appropriate verbs, cases or prepo- 
sitions. Moreover, the text relates to abstract philosophical 
subjects, an elaboration of which sometimes defies easy com- 
prehension. This difficulty is further aggravated by the Guru 
having depended, for the elucidation of his ideas, on concepts 
and phraseology of other religions—indigenous as well as Se- 
metic. All this is not without investing these with a new 
meaning, peculiarly his own. 


To mention only a few by way of illustration, the expres- 
sions saram and karam, used in stanzas XXXVI and XXXVII, 
respectively, to delineate stages in the ascent of the soul to its 
final destination, lend themselves to dual interpretation. If 
taken as a word of Sanskrit origin, saram may mean 'persever- 
ance’ and even 'bliss' ; and if viewed as a Persian expression, 
it connotes,’ modesty', Likewise, Karam, if taken to have 
sprung from Sanskrit (karma), will mean ‘action’; and if from 
Arabic-Persian extraction, it would connote, ‘grace’. In the 
Japu Ji one is faced with the task of precise interpretation in 
respect of the following verse as well: 

bahutà karam[u] likhià па jae’ 

Though karam here, in pursuance of the general import of 
Guru Nanak's utterance, may very rightly be viewed as the 
'Grace of the Lord', yet it could as well represent the kind of 
terminal realisation that God's actions are beyond descrip- 
tion. As for saram, the expositors, according to their personal 
proclivities, still continue to be divided on its exact 
connotation—some take it to represent 'modesty', and 
others insist that it is a discourse on 'perseverance or on 
'bliss'. The word occurs in stanza XXVIII as well 

1. Thy Abounding Grace baffles all count —(XXV. 1) 


24 GURU NANAK'S JAPU JI 


munda santokh[u] saram[u] pat[u] jholi 
dhyàn ki karai(n)h bibhüt[iP 
Here, however, it unmistakably connotes modesty ! 
Twootherkey wordsrepresentthe same duality of meaning: 
soche appearing in the first pauri may mean 'to think, Чо 
ponder’, yet also 'to cleanse’, 'to purify' according as the word 
stems from two different verbal nouns, sochnà and sauchna. 


Some of the verses, though very simple in their construc- 
tion and appearance, present the same ambiguity in their 
interpretation. For instance, the second line of the couplet : 

asan[u] loi loi bhandar 

jo kichhu раа so eka уйг? 
presents great difficulty in arriving at the exact idea sought 
to be conveyed by it. Yet another puzzling and enigmatic 
verse is : 

suast[i] ath[i] bani barmao* 
which has been interpreted variously by scholars of Sikh 
theology. 


PURPOSE 


The sole purpose of the Japu Ji is to examine the predica- 
ment of, what the Christians and other Semitic faiths call, "The 
Fallen Мап; but which the Sikhs view as "һе Individuated 
Soul' separated from its True Essence by 'The pall of sham 
untruth’; or, to be more specific,by Man's 'self-conceit' or 
morbid self-projection. But how is one to get rid of it ? The 


2. Make contentment thy earnings, O Yogi; 
And let modesty thy begging-bowl be. 


(ХХУШ.1) 
3. Іп ехегу region does God abide, 
His stores unlimited sustenance provide. 
(XXXI. 1) 
4. Self-existent Thou art, O Lord, 
From Ye proceeded the Primal Word. 
(XXI. 7) 
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Japu Ji provides an answer to this very pertinent question on 
both metaphysical as well as temporal planes. 


AREAS OF ENQUIRY 


A literary land-mark and spiritually one of the most 
inspiring of world scriptures, the Japu Ji is the product of a 
truly God-conscious soul brimming with love and compas- 
sion for all mankind. While flowing from a direct communion 
and harmony with the Divine, it still touches a wide gamut of 
human life. Though in its sublime flights it encompasses the 
Eternal and the Divine phenomena, yet it fails not to take into 
account the realities of human life on the terra-firma. With a 
view to comprehend the argument of the Japu Л, it would be 
advisable to delineate the various areas covered by it, as it 
unfolds itself into several allied fields and, therefore, back 
into its main enquiry—the search for Truth: 


1. The Concept of God, expounded in the Mü/mantra, the 
opening sloka, and in stray reference interspersed in the entire 
text. 


2. Man's Quest and Aim, propounded in stanzas I and II. 


3. The Divine Order or Will, exposited in stanzas П, Ш, XVI 
and XXI. 


4. The Path of Loving Adoration of God, or the Path of 
Nàm-Yoga, spelt out in stanzas IV, VIII—XV and XXXII. 


5. The Cultivation of Virtue, a pre-requisite for treading 
the path of Nam-Yoga as set out in stanzas XXI, XXIX and 
XXXVIII. 


6. The Five Realms, through which human soul has to 
tread with arduous moral and spiritual discipline so as to 
finally have a glimpse of the beatific vision, stanzas XXXIV- 
XXXVIII. 


7. The Doctrine of Grace, mooted in stanzas IV, VII, XXXII 
and XXXVII—XXXVIII. 

8. TheGuru's Role as stressed in the Mülmantra as also in 
stanzas V—VI, XV—XVI and in the sloka at the end. 
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9. Formalism in Religion touched upon in stanzas I, VI, XXI 
and XXVIII—XXXI. 


10. Dignity of Human Life, reaffirmed in stanzas VI and XXI. 

11. Ideals highlighted as per various verses interspersed in 
the whole of the text, setting out norms for the conduct of a 
person and laying down ideals for him to pursue. 

12. The Social Dimension of Guru Nanak's Teachings, as 
revealed in stanzas XV and the closing sloka. 

13. Cosmological Perceptions , as enunciated in stanzas XXI 
and XXII. 


THE CONCEPT OF GOD 
(The Malmantra) 


Of the areas of enquiry enumerated above, the meta- 
physical questions concerning the nature of the Supreme 
Reality, the status of Man and Creation vis-a-vis that reality 
are the basic and the foremost ones. The Mülmantra placed at 
the head of the Japu Ji tackles this problem very succinctly. 
The word Mülmantra , as such, does not appear anywhere in 
the holy scripture, the Guru Granth. It is only the expository 
tradition that has lent it this name. 


Mantra, inancient Vedic literature, implied an ‘instrument 
of thought’, 'a sacred text or speech or a prayer. With the 
passage of time, however, mantra came to assume à mystic 
connotation; and in the hands of the Saktas, its meaning 
degenerated into а 'magic formula’, ‘an incantation’ or 'a spell’. 

Etymologically, mantra is a compound word—man_+ttra. 
Man in it is short for mannan or 'contemplation'; while the 
syllable tra means liberation or sublimation. Thus the word 
mantra implies liberation of mind or soul wrought through 
deep contemplation. 

The term Mülmantra has come to be used to mean the 


credal statement. This is not in its degenerated sense of an in- 
cantation; butin its pristine sense of ‘an instrument of thought’. 
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The prefix тй] means “ће basic’; hence putting together the 
conjunct (Mülmantra) stands for (ће 'credal statement of the 
Sikh faith’. It expounds the basic concept of the Supreme 
Reality; and delineates in concisest terms the significant and 
expressive attributes of the Divine Being. 


EK OMKAR 


The Gurmukhi text of the Mülmantra opens with the 
symbol «€ pronounced as ek откаг; and sometimes as ik 
omkar. This enunciates Guru Nanak's concept of God. The 
integral '1' used here is independent of the succeeding word 
and connotes unity of Godhead while Fis the mystical sound 
Om (3) of the Hindu scriptures with the last vowel of the 
Gurmukhi symbol somewhat elongated by the use of an ellyp- 
tical curve, to indicate akar or, to be brief, kar. The etymolo- 
gists regard the word Om (3*) to have stemmed from av (to 
protect) used for connoting God, who protects us from all ills. 
The Yogis declare it to be an onomatopoeic word and believe 
it to be the primal sound that emanated from the Supreme 
Being to set in motion the process of Creation. They maintain 
that it still pervades the Universe and can be perceived through 
appropriate spiritual discipline (sadhana). On account of the 
wide acceptance of the mysterious sound believed to be 
emanating from the Supreme Being, the Lord Almighty, 
himself came to be referred to as Om. It may be observed that 
Guru Nanak makes use of the long-since accepted sound- 
symbol Om, and invests it with his own meaning. Rather than 
choose to demolish the established idea, he builds thereon a 
new idea; and, thus in the manner of world's great prophets, 
like Lord Christ and Hazrat Mohammad, he proceeds to 
confirm and place his own interpretation on an existing and 
long-since accepted notion rather than just seek to demolish it. 


Maxmuller, foremost among the European scholars of 
Indian tradition, holds that rishis of yore, when confronted 
with the question of the existence of God, usually 
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responded by uttering the word Om, which meant "Yea' or 
'Yes' ! With the passage of time, this word, came to be 
identified with the Divine Spirit, and began to be used to 
invoke the Divine help in every act or situation—Treligious or 
otherwise. This is how, in the hands of the Vedantists who 
preached and believed that Brahman (God) is all-pervasive 
and is present everywhere in the manifest world, and even 
beyond it, it began to assume the connotation of the 
Immanent God. Guru Nanak, in order to make the idea still 
clearer, suffixed it with kar; soas inits present form, it means 
the Primal Word with all its resonance’ or 'with its illimitable 
expanse, both the connotations alluding to the same thing i.e. 
God's immanence. 

Hindu society is, in practice, polytheistic, wherein each 
individual worships a deity of his own choice; and very often 
invokes Om too. Guru Nanak hence deemed it fit to place the 
integral '1' before Om, ог Omkar as the Sikhs now have it in 
its modified form. 


The significance of the use of integral 1(3) before Omkar 
has another dimension too. It is obvious, that Guru Nanak 
purposely used it before Omkar. He could have expressed the 
unicity of God by a verbal expression, but he did not choose 
todo so. Now the integral 'l'isunique in thatall other numbers 
are but an expansion or a sum of it, or '1' multiplied by that 
number. Secondly, this number is such that the antithesis of 
odd or even does not exist in it. The symbol ik thus is an 
unmistakable sign to conclusively indicate the unicity of 
God. It, however, represents the sagun or saphur attributeful 
state of the Lord-God. Guru Nanak envisages a nirgun or 
aphur or attributeless state that preceded the sagun one. In 
that sate He was not knowable, for He was attributeless and 
hence Transcenent. 


Immanence and Transcendence being apparently antitheti- 
cal terms, the problem of reconciling these two attributes has 
been racking the minds of the theologians at all times. This is 
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so particularly in respect of those, whose faiths believe in the 
Last Day of Judgement and Resurrection of human souls for 
adjudgement of their claims to Heaven through the interces- 
sion of their respective prophets, who will on that day, 
according to their beliefs, be stationed beside the Almighty's 
seat and speak for their wards. This concept of the Almighty 
God being stationed at what is called the highest heaven 
(Arsh-e-Barin) conflicts sharply with the idea of God's Imma- 
nence; to cover which the Sufi and Christian saints advanced 
the thesis that God created the Universe by the utterance of His 
Will, and that in His Will itself He sustains it. He Himself 
remains outside it, and yet, as Will' he permeates it. Thesetwo 
aspects of God, they assert, can thus be explained at ease. 


Guru Nanak's metaphysics, however, offers a somewhat 
different explanation. He holds that when God who defies all 
attributes (nirgun) becomes attributable (sagun), He be- 
comes immanent and pervades the universe and may be 
comprehended in it. This sounds somewhat Pantheistic; but it 
is in fact not quite so, for the Attributable God does not 
preclude the Being who is beyond the pale of attributes. The 
infinite God always remains outside and beyond these. Just as 
all things are in space and space is in everything and yet space 
is more than the objects that occupy it, in much the same way, 
God transcends the phenomenal world, the world of our 
senses, and also pervades it. This is how, the Guru thinks of 
Himto be Immanentas well as Transcendent, both, at the same 
time. This view of Guru Nanak does not come close to 
Pantheism, butto what Dr. Ing terms as Pantheism, thatis, 'the 
being of God includes and penetrates the whole Universe so 
that notonly everything exists in Him, butalso that He is more 
than all the Universe’. 

One of the foremost theologians with a firm grounding in 


philosophy and profound knowledge of the major religions of 
the world observes that 'triple concept of Reality forms the 
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basis of many ancient systems of Metaphysics, and of the great 
religions of the world. The Buddhist concept of the Trikaya, 
constituting the Dharmakaya, the Sambhogakaya and the 
Nirmankaya, the Hindu Triology of Brahman, Isvara and 
Avatar, and the Christian Trinity of Father, Son and the Holy 
Spirit’, he opines, ‘are readily recalled to mind’. Even in the 
Muslim theology he sees this trend in the form of Allah, the 
Rüh-ul-Qudus and the Rasul. Bearing this analogy in mind, he 
asserts that human thought in its discursive process is capable 
of comprehending Reality only by three leaps, and the same 
can be discerned in the Sikh symbol (ek+om+kar).° 

What the distinguished writer wishes to stress is that ek 
omkar (3€ ) is a complete and a very expressive symbol em- 
bodying in it the three traditional and well-recognized aspects 
of the Supreme Reality; namely, (1) the Absolute (nirgun) 
represented by the integal '1'; (2) the Essence represented here 
by Om (22), the Primordial Sound, supposed to be the efficient 
cause of creation, and equated, very often, with sabda and nām 
in religious parlance; and (3) World of Appearances or Forms, 
represented in the Sikh symbol by kar (akar) suffixing 
Om (35) in the form of an ellyptical curve. The Japu thus 
takes cognizance of all these traditional notions to explicate 
this concept. 


OTHER ATTRIBUTES OF GOD 


Having stated the nature of Reality in symbols, the Guru 
now proceeds to invest it with certain attributes. The purpose 
is to facilitate comprehension of the concept and to remove 
certain misconceptions prevailing at the theological level. The 
first and the foremost attribute following the symbol ek omkar 
is sat[i], a Punjabi variation of satya of the Sanskrit language. 
Now satya means an entity that does not undergo any change, 
and is thus eternal and immutable. This aspect is further 


5. Cf. Kapur Singh, Guru Arjun and His Sukhmani, pp. 44-46. 
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recalled in the very first sloka, placed at the head of the Japu 
Ji text, wherein God is equated with Truth in no uncertain 
terms. It states : 

God Lord Eternal, His essence is Truth; 

So had He been ere the primal age; 

So has He been through all ages, O Nanak, 

And so shall He be, ever ever more. 

This attribute of God is so potent and unique that the like 
of it cannot be shown to exist anywhere, outside His Supreme 
Being. That is why, the Sikh Scripture has chosen to postulate 
sat[i] as His name, that existed long before anything conceiv- 
able took shape.5 It corresponds to the haqq attribute of the 
Muslim faith. The renowned Greek philosopher Plato's de- 
scription of God, which Joseph Addison calls, 'sublime and 
fanciful' too emphasizes this attribute of God, when he says 
that "Truth is His body and Light His shadow’, It should 
however, be clearly understood that the word Truth (Wf3, sati) 
usedin this contextisto be taken as Absolute Truth and notany 
semblance thereof, like 'relative truth', 'partial truth', 'poetic 
truth' or any other variation thereof; for that is how we are 
wont to use this phrase in everyday life. Absolute Truth is 
illimitable and, therefore by its very nature undefinable. It can 
only be experienced in its totality, as Henry Bergson states, бу 
perception, by intuition, by reasoning to a certain point and 
then by taking a mortal leap’. Its perception in truth of tempo- 
ralia, is only an aid to realize that end; and to reach, through 
it, as near the embodiment of the Absolute Truth as can be 


6. My tonguc has spelt Your functional names endlessly 
Only to realize that it is Sat[i], 
Which existed even before anything conceivable did exist : 


kirtam nam kathe tere Jihba. 
sat[i]nam[u] tera para purbala. 
(чэн sn ad 3d Ён! 
нЇз&тн Эчт Us SH ) 
—Maru, M5, AG, 1083 
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possible;keeping it in mind that some of God's attributes, 
particularly the functional ones, ultimately serve as ideals for 
man to follow in this world of phenomena and are no mere 
exercises in intellectual gymnastics. 


The next constituent of the Mülmantra is nam or 
numenon of the Greek thought. Some interpreters consider it 
to be a part of the preceding attribute sat[i] and spell the pair 
thus formed as sat[i] nam[u] suggesting thereby that God's 
name is sat[i] . This sounds some-what plausible, for the 
various constituents of the Mülmàntra appear to go in pairs; 
i.e. ek omkar, sat[i] nàm[u], kartā purakh and so on. Besides, 
we have the testimony of Bhai Gurdas to the effect that Baba 
Nanak made use of this mantram, sat[i] nàm, for propagating 
his mission : 

Baba Nanak redeemed the people of this dark age 

By dinning into their ears the mantram of sati-nam.’ 

More examples to support this contention of sat[i] and 
nam[u] going together can be found elsewhere in the Sikh 
Scripture. Yet, there are scholars who view nàm to be inde- 
pendent of sat[i] and as a very important aspect of the Divine 
Being Himself—at once mysterious and ineffable. 


Speaking philosophically, Name is an instrument of cog- 
nition. Its function is to differentiate one object from another 
by giving it a name. It may be of any category in accordance 
with the nature of the object. Itis thus a very important concept 
forthe apprehension of this World of Appearances. The philo- 
sophic logic stops at this; and then follows the assertions ofthe 
mystics. They hold that God Himself created the World of 
Appearances or Forms, and then permeated it so as to make 


7. kali[i]jug babe taria, satnam parh mantra sunaia; 
kali (агап gurü папак aia. 


(абет wa sfr эзет ufa МЗ Hefe || 
afs sue wg es mfe 1) 


—Gurdas, Varan, 1-24 
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His essence discernible in it everywhere. This state of the 
Supreme Reality is to be named, following the theological 
parlance, sagun, while the other one is nirgun. Guru Nanak 
describes this phenomenon of God's manifestation in Rag 
Asa ; 

The Absolute (nirgun) Lord first 

manifested Himself 
And created nam to serve as His 

essence in the phenomenal world; 
Thereafter He permeated it continuing 

to enjoy, its functioning, in serene bliss.* 

This is a very meaningful utterance. It brings out very 
clearly the three aspects of the Supreme Reality, which have 
already been referred to in the Sikh Symbol ek omkar (6 )the 
integral '1' standing here for Integreted manifestation of the 
Attributeless Lord Om (3*) for the 'Essence of God' perme- 
ating this World of nàm-rüpa (differentiated appearances), 
and the ellyptical curve indicating its vast expanse i.e. akar. 


This metaphysical identification of the World of Forms 
with лат representing the Essence of the Supreme Reality is 
stressed forcefully in the Japu Ji too. The relevant verses read: 

To All Creation does Thy Name extend, 

Beyond Thy Name doth nothing protend. 

(XIX. 10-11) 

Earlier, it was affirmed that Om (6) is the Primordial 
Sound that was responsible for bringing the Universe into 
existence; and since this function is now assigned to nam, a 
logical question is, as to what is the generic connection 
between the two terms ? It is obvious that Word as emanating 

8. apinal ap[u] ѕајіо apinai rachio nao 

duyi kudrat[i] sajiai kar[i] asan[u] ditho chao. 

(Canis mu mag, mi 5 sfsS ww II 

vut aeefs нй, afas mae fas TE!) 

—Rag Asa, MI, AG, 463 
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from God preceded the creation of the Phenomenal World. 
This fact is concedéd in unambiguous terms by all great 
faiths. For example, John the Baptist says in the Bible: 


In the beginning was the Word, and the Word was with 
God and the Word was God. The same was in 
the beginning with God. All things were made by him, and 
without Him was not anything made that was made. In 
Him was life; and the life was the light of man. 
(John I: 1-5) 
This shows that Word emanating from God and repre- 
senting His Will is to be treated as the efficient cause of 
Creation, which was an absolute beginning; whereas nam 
is the differentiating agent issuing forth from the same source 
and producing the same effect. Thus пат and sabda tend to 
be synonymous terms. Consequently, in Sikhism, as also in 
certain other religious systems based on na4m-simran, the 
three terms, sabda (the Word), nàm (the Numenon) and bani 
(the Revealed Word) tend to be of equal import. And, since 


Name and the Named ultimately tend to synchronize, Man's 
yearning for, or occupation with nàm (the Numenon), sabda 
(the Word) and God, all three are tentamount to one and thc 
same thing. This is the crux of the metaphysical dimension of 
the three allied terms. 


The next unit of the credal statement is kartā purakh. 
Karta means the Creator and purukh (Sanskrit, purusha) 
connotes the personal and animating principle in man and 
other beings, soul and spirit—the Supreme Being or the Soul 
of the Universe. It is, indeed, a very old concept and there 
is a mention of it in the Nis'adiya-Sukta of the Rig Veda, 
wherein purusha appears as Impersonal and Absolute. When 
read alongwith the Creator in our text, karta-purakh indicates 
the idea of the Sole Creator and that is what Guru Nanak 
wished to affirm. The purusha, in Sikh thought, dispenses 
altogether with the female agency in the act of the creation of 
the Universe. It appears, Guru Nanak purposely tagged pura- 
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khaon to karta to refute the claims of certain Indian schools of 
Philosophy, which postulated a definite role for prakriti (the 
Primal Nature) in the creation of the Universe. Of these the 
Sankhya school of Philosophy is most assertive in declaring 
that neither the purusha nor prakriti is by itself competent to 
create anything. It is the propinquity of purusha to prakriti 
which gives rise to the world of appearances. Patanjall, the 
author of Yogasástra also regards the cooperation of the 
two as essential, even though he makes a clear distinction in 
regarding prakriti as the material cause and the purusha as 
the efficient cause of the emergence of the universe. 


However, the Sikh faith by viewing God as the Sole 
Creator (Karta purakh) appears to be in line with the Vedantic 
School of Thought. Anyway, in Sikhism, God is the Sole 
Creator and Primal Nature or prakriti is only a manifestation 
of His hukam or Will. In this respect, Saint Vinoba's inter- 
pretation seems more plausible. He regards kartà purakh as 
one compound word and explains it as, 'God being the Creator 
of the Universe. Also He is all mind. Purakha specifically 
implies that not nature but God is the Creator'.? 


The Sole-Creator (Karta purakh ) attribute of God is fol- 
lowed by two more important attributes of the Divine Being. 
The first is nirbhau and the second nirvair. Literally, nirbhau 
means sans -fear and nirvair, sans -enmity. 


These two traits have been very succinctly set out in Guru 
Nanak's concept of God, so as to set at rest the notion of 
some of the theological systems, which attribute to Him 
the traits of anger or annoyance. If one looks at the history of 
the evolution of religions, one finds tribal gods, though often 
talked of as Universal, had, in fact, no such dimension about 
them.'? More often than not, they were acutely jealous of each 


9. Vinoba Bhave, Japu Ji (Punjabi), tr. Sita Ram Bahari, p. 33. 
10. "Sole-Creator" as an attribute of God is by itself of great import for 
the present-day-strife-torn world; for it stresses fatherhood of God, a 
necessary prerequisite to brotherhood of man, which was formerly a 
contd. 
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other and were constantly feuding among themselves for 
supremacy. Like other Semetic people, the Jews originally 
worshipped supernatural powers, much like the early 
Aryans, but gradually their special tribal God, Yahweh or 
Jehovah, who led and protected them in war, was raised, like 
Varuna of the Rig Veda and Zeus among the Greek Gods, to 
a pre-eminent position; and with the passage of time, he 
became their only God. This God was so jealous that he would 
curse and punish those who worshipped any god other than 
him. The rivalry between Yahweh (Jehovah) and Balim, a 
generic term for the tribal Gods of the Cananites, wherein the 
Israllites had settled, continued for 350 years before. Christ. It 
was silenced only by the total elimination of all the priests of 
Baal. Very very significant in this regard are extracts from the 
first and second Commandments that read (1) "You shall have 
no other gods besides me; and (2) I, the Lord your God, am a 
jealous God, visiting the iniquity of the fathers upon the 
children in the third and fourth generation of those who hate 
me, but showing steadfast love to thousands of those who love 
me and keep my commandments." 


The Zoroastrian Religion which flourished in the first 
millennium before Christ in Persia, possessed dual gods, the 
Ahurmazda (The good spirit) and the Angra Mainyu (the evil 
spirit). They were always at loggerheads with each other. This 
Angra Mainyu later entered the theology of the Semetic 
religions as Ahriman or Satan. He created fear and rancour, 
although he was not as powerful as Yahweh (Jehovah). 


Prophet Mohammad had made Allah the God of the 


contd. 
dream and a vision but now has become a dire necessity. In sooth, 
there can be no brotherhood of man without the fatherhood of God. 
Man's most cherished goals of equality, liberty and humanity cannot 
be sustained unless we believe firmly and unflinchingly in the Father- 
hood of God from which the doctrine of Universal Brotherhood of 
Man, ipso facto, flows. 
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Muslims all the world over. His mercy was to be on the men 
of the Faith everywhere and He was to take special care of 
them against His enemies, the infidles, who did not belong to 
Mohammad's faith. This situation was not very different from 
the jealous God of the Hebrews. In this context, it is interesting 
to note that of the ninety and odd attributes of Allah enumer- 
ated by the Muslim theologians, the list has, apart from such 
positive attributes as а/-Каһтап (The Sustainer), al-Rahim 
(The Merciful), al-Ghuffar (The Forgiver), two other 
attributes of a sharply different nature : al-Jabbar (The Op- 
pressor) and al-Qahhar (the Avenger). This contrasts strik- 
ingly with the sans-fear (nirbhau) and sans-enmity (nirvair) 
attributes of the Sikh credal statement. Besides, the Japu Л 
categorically states : 

True is the Lord—True is His justice too, 

Boundless love is the idiom of our Master True 

(IV. 1) 

The Fifth Nanak, Guru Arjun, has had this much to vouch- 
safe on this point : 
My saviour, my Master, is sweet-tongued, 
I have watched Him to the point of exhaustion, 
And verily found Him utter no offensive word." 


Since the attributes assigned to a deity have a tendency to 
percolate down to its followers as ideals to be followed by 
them in their day-to-day life, Guru Nanak, it seems, has taken 
special care to include in the list of God's attributes, apart from 
the earlier stated-ones of eternity, immutability and singular- 
ity (soleness), these two very expressive terms, ‘sans - fear' and 
'sans -enmity'. The Guru indeed seems to value them as indis- 
pensable ideals to be followed by his followers. The Ninth 


11. mifhbolra ji har[i] sajan|u] suami mora 
hau(n) sammal[i] thaki ji, oh[u] kade na bolai Кашга. 
(from ar at afs Иче mmi 9711 
Je HfS wat чї 6ч ad 5 95 969711) 


—Suhi, MS, AG, 784. 
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Nanak, Guru Teg Bahadur, again unequivocally stresses the 
point in his bàni in the following words : 


He who strikes fear in no one, 
Nor himself succumbs to anybody's fear 
He alone, to my mind, is a truly enlightened soul.'? 


The fifth Nanak Guru Arjun, who suffered the utmost at 
the hands of the Ulema-dominated Islam, laid down the 
following maxim for his adherents and lived up to it in 
word and spirit : 

I have no enemy, nor a stranger either. 

In tune am I with all Creation around me." 


Though apparently the attributes 'sans-fear' and 'sans- 
enmity' might seem negative ones, yet these are not really so. 
The absence of fear and enmity conclusively establishes 
God's absolute supremacy and unicity, as also His imper- 
turbability. Apart from absolute poise in His being, this also 
ensures total inviolability in the judgement of the imperturb- 
able Lord. No wonder, He views His creation with nothing but 
unceasing benevolence and loving care. 

A word of caution may be sounded here. Ideals of "no fear" 
and "no enmity" in the context. of Man's conduct in the 
mundane world are not to be taken as absolute injunctions. 
These must be qualified by the exigence of the situation. If the 
situation goes out of hand and gets absolutely desparate, then 
a Sikh must not be a passive spectator and unthinkingly stick 
to the "no enmity" dictum. Instead, he is to act upon the advice 
12. bhai kahü kau det naih, naih bhai manat an[i] 

kahu nanak sun[u] re mana giani tah[i]n bakhan[i] 

(3 ay ag Өз ofa ofa 3 wos Tell 

wg aoa He d ёт faret she wafa ll) 

—Sloka, M9, AG, 1427 
. na ko bairi nahi(n) bigana 

sagal sang[i] ham kau ban[i] ài 

(бт d З © тет, 

nam fe чч a ні WRIN) 

— Kanra, М5, AG, 1299 
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of the Tenth Master and take a sword in hand to defend the 
righteous cause, in accordance with the Guru's injunction : 


chün kàr az hamah hilate darguzasht 

halal ast burdan b-shamshir dast.'^ 

Likewise "no fear" dictum does not preclude the fear of 
the Lord, nor of what is ordained by Him. The Fourth Nanak 
admonishes: 


Involve thyself in the adoration of the Lord, 
Yet may thy love for Him be tampered with fear of the 
Master.'? 
Even Guru Nanak says : 
Coin ye the Word soaked in fear and love.'® 
The Old Testament too vouchsafes: 
Fear God, and keep his commandments, 
For this is the whole duty of man. 
(Ecclesiastes 12:13) 


Besides— 
The fear of the Lord is the beginning of wisdom 


(Psalm III : 10) 

The next unit of the Mülmantra is akál-mürat[i]. Kal 
means 'time' and ака! means timeless or beyond the pale 
of time. God being the 'sole-creator' and sustainer of the 
Universe, He is beyond the pale of time. He was there ere the 
primal age, had been there through all ages and shall be there 
for ever ever more." Mirat[i] here means 'being'. So akal- 
mürat[i] means that God's being is beyond the pale of time. He 
is deathless; and while time exacts its inexorable toll on all 
things, God's Being alone defies time and is Eternal. He is 


14. Zafarnamah (Letter of Victory written by Guru Gobind Singh to 
Emperor Aurangzeb). 
15. bhai bhae ана о тега Мага. 
(3 з sd im vor) 
—Maligaura, M4, AG, 985 
16. bhai bhau ghariai sabad[i] sawar[i] 
(3 76 urzba ные wefall) 
—Gauri, M1, AG, 151 
17. Cf. Sloka prefixed to the Japu Ji. 
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beyond any intellectual grasp or reach; He is unique, beyond 
all limits, absolute and ever constant. 


The next two attributes further confirm God's self being 
eternal and formless. These attributes under discussion are 
ajüni and saibhang. Ajüni means that He has not sprung from 
the womb of a mother, that is, He is 'unincarnate'; while 
saibhang clarifies this idea further by stating that He is self- 
existent—Being of His Own Being. Guru Nanak by 
bringingin this attribute (ajüni) rejects outright the theory 
of incarnation and also rules out idolatory in any form 
whatsoever. 

He reaffirms- 

He can neither be installed, 

Nor His likeness be shaped; 

For, in sooth, formless and self-existent is He. 

(V. 1-2) 
Guru Nanak's affirmation is in tune with the view in the Holy 
Bible wherein it is stated : 


God is spirit, and they that worship Him 
Must worship Him in spirit and in truth! 


(Ib IV. 24) 

Islam rules out idolatory with the same vehemence. In 

fact, an idolator knows little about the real nature of God; and 

is merely investing the Supreme Impersonal Being with per- 

sonal human attributes. Idolatory consists in loving a creature 
more than one loves the Supreme Creator. 


GURU AND GURPRASAD 


The Mülmantra or the credal statement ends with gur- 
prasad. The word gur appearing in the Sikh Scripture in three 
forms—gur, guru, gurü—is a multidimensional word. Apart 
from its mundane sense of a teacher of an art, craft or vocation, 
it connotes in the holy Scripture of the Sikhs : (1) a religious 
instructor, (2) founder of a religious system or philosophy, 
(3) inner conscience, (4) the venerated one and (5) the chief or 
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head etc. etc. Sanskrit scholars regard guru to have stemmed 
from the root gri which means to eat up and to assimilate, to 
enlighten. Thus, Guru is one who expels the torpor of 
ignorance (avidya), and enlightens human mind. 


Bhai Santokh Singh, a Sikh historiographer, poet and 
theologian of the nineteenth century, however, explains the 
word somewhat differently. Gu, he tells us, means inertia, 
matter, ignorance and transcience, and ru means light which 
illumines the Principle of Consciousness.'* Hence guruis that 
attribute of God which sustains and illuminates the principle 
of consciousness in the Universe. Since the attributes and the 
substance are ultimately one, the gur/guru/gurü used in the 
Sikh Scripture, either refer to God who is the ultimate de- 
stroyer of nescience, or to the Sikh Gurus (Preceptors) collec- 
tively, according as the context be. 


Further, it should be clearly understood that Sikhism does 
not recognise the need for a personal guru. After the demise of 
the Tenth Master, Guru Gobind Singh, that status rests with 
the Guru Granth, which embodies the Gurus' teachings and 
their revelations. Guru Granth continues to guide and inspire 
the Sikh Community. 


Reverting to the interpretation of the last unit of the 
Muülmantra and taking it to be a conjoined attribute, it could 
be interpreted in two ways : (i) as Godis attainable through the 
grace of the Guru, the spiritual guide; and (ii) God Himself is 
the ultimate dispeller of darkness and bestower of His Grace. 
Besides, in case He Himself does not bless the seeker, nothing 
can anyway be gained. This last element forming Guru 
Nanak's doctrine of Grace or Divine Grace carries great 
weightin the Sikh Scripture. Guru Nanak affirms in the 
Japu Ji : 

In all His Creation that I behold, 

Nothing, save through His Grace, avails. 


18. Santokh Singh, Bhai, Nanak Prakash, 1.1. 62-63. 
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Not only that, even virtue may be imbibed through the 
performance of good deeds only;and devotion itself may be 
offered only if the Divine Grace so wills : 
Yet to sing to Thee such alone are privileged, 
As Thy sublime Grace hath blessed; 
And ever deeply steeped in Thy love abide. 
(XXVII. 15) 


Thus Divine Grace may settle upon a person direct from God; 
or through His chosen deputy in human form viz. by one 
endowed with the power to deliver Lord's message revealed to 
him and to confer benedictions in like manner. Such a one is 
almost identifiable with the Divine Word. The Guru, thus, 
comes to mean the Word of God or the Voice of God; the 
Word (gursabda) being divine revelation without which Man 
gropes in darkness and through which alone he may attain true 
knowledge. 


The concept of Divine Grace is the logical outcome of the 
attribute of God as Sole Creator. Having created this Universe, 
He could not be expected to be indifferent to it. Hence the 
attributes of sustenance, protection and compassion flow 
profusely and benignly from Him. The Sikh faith sees in Him 
a kind-hearted, loving and loveable Supreme Master. Eternal 
bliss, imperturbability, infallible judgement, as also bound- 
less love are inherent in His Being. Japu Ji attributes to Him 
the language of boundless love (bhakhiya bhau араг). 

Another verse in Japu Ji reads : 

Beauty and Truth, Thou art—Boundless Love too. 
(ХХІ. 8) 

It is significant to observe that Christianity echoes much 
the same sentiments as regards this attribute of God: 

(a) He that loveth not knoweth not God, for God is love 
(John 4.8) 

(b) He who is filled with love is filled with God himself. 
(St. Augustine) 
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(c) God is love and he that dwelleth in love dwelleth in 
God, and God in Him. (New Testament). 


It is the significant attribute of 'love' which adds charm to 
His Immanence; for boundless love and compassion flow 
from His Being to all His Creation. God being radiating 
boundless love, the obvious path for humans to attain Him is 
to approach Him through total submission to His Will and 
through love and devotion. 


The transcendent cum immanent character of the Sikh 
concept of God has been expressed very beautifully by utter- 
ances like, ар nerai ар dir (He is both near and far away); 
nirgun ap sargun bhiohi (He Himself is attributeless i.e. defies 
description, and yet He Himself is attributeful). 


The Malmantra, when thus, explicated, gives a very clear 
picture of the Sikh Godhead. Itis, to sum up, the only God with 
no second to challenge Him. He is both transcendent as well 
as immanent. Consequently. He pervades everywhere and yet 
is unattached. Leaving aside His functional names, only one 
name that sounds unique and may claim to be anterior to 
anything that commenced at anytime is Truth. This connotes 
His eternity and immutability. He is the Sole-Creator, and 
consequently the sustainer and also protector of the Universe. 
Having created the Universe, He abides in it. His essence 
permeates each object; and, for that reason, He is omnipresent, 
omniscient and omnipotent. He is unincarnate and self-exis- 
tent. He fears no one, nor is inimical to anyone. He is kind, 
compassionate and benevolent. He is the ultimate dispeller of 
darkness and ungrudging bestower of His Grace. He is the 
embodiment of Truth, Beauty and Bliss.He is both, loving as 
well as lovable. He can be reached by the cultivation of love 
and virtue. 


THE UNIVERSE 
The Mülmantra has shown that the basic Sikh thought is 
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Qonistic and this attribute of Supreme Reality has 
dy rain been stressed in the Sikh Scripture in no uncer- 


We have it from the pen of the Fourth Nanak : 
bm One do many emanate and finally, 
є Ф, Nanak, into One do the many submerge." 


И е Chyistianity, Sikhism thus does not accept duality 
between matter and mind. It holds the individual mind, the 
numerous forms of life and inanimate form of matter as part 
and parcel of the Absolute Spirit; which at some unknown 
time, out of its own impulse and initiative embarked upon the 
process of involution and evolution. Its purpose and nature are 
beyond human comprehension. What can be said is that it was 
the handiwork (Ша) and Will of that Supreme Being. The 
modern theorists like to explain this phenomenon by using the 
term "Primal Atom". This Primal Atom, they envisage, was 
originally concentrated in a super-dense state. It expanded 
and disintegrated through an antithetical revolutionary 
impulse for thousands of millions of years of human calcula- 
tion. It is through this eruptive, fissionary impulse that the 
Primal Atom issued into innumerable forms that constituted 
the Universe. Besides, it is held that the Universe has at this 
stage reached its highest point in the process of creation, 
wherefrom the inverse movement of evolution may take a 
further leap towards the spirit. This is the modern theorists’ ex- 
planation of the yearning of the human soul to once again be 
one with the Universal Soul. It should not, however, be 
forgotten that the two processes of involution and evolution 
constitute a double and simultaneous movement. Thus the 
creation of the Universe is an involution-cum-evolution 
process, a descent and an ascent. 


Guru Nanak, in Japu Ji, frequently reverts 10 the de- 
lineation of the vast diversity and limitlessness of the vast ex- 
19. ikas[u] te hoeo ananta, nanak ekas[u] mahi(n). samae jio 

(вен 3 96 msll ees Җан vfs mre vell) 

SiL lol NIIS ЁС —Majh, M4, AG, 131 
n EIS 4/75 KG 
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panse. The purpose is to create a feeling of intense 'wonder- 
ment' (vismad) and to arouse emotions to a pitch where-at 
human soul cannot but feel an intense craving for union with 
the Supreme Creator. 


The second consideration in reverting time and again to 
the delineation of the Universe seems to bring home the fact 
that some sort of wonderment can be exprienced by turning 
inward; for the Sikh Scripture holds universe as macrocosm 
and man as microcosm of the manifest and the unmanifest.?? 


MAN IN THE HIERARCHY OF CREATION 


The Japu Ji in stanza II states that this vast Creation came 
into being in pursuance of God's hukam or Will; and man in 
it is, no doubt, the central figure. Described by some as the 
‘crowning wonder of creation' or as ashraf-ul-makhlugat — 
the pride of all Creation—his individuation comprises three 
major constitutents— spirit, body and mind. These are often 
referred to in the Indian philosophical parlance as jivatma 
(spirit or soul), sarir(body) and man (mind). Jivatma is a wider 
term encompassing within it all animate objects of which Man 
is, indeed, the crown. This is a logical corollary to the Doctrine 
of Transmigration of Soul which envisages that the individual 
soul (jivatma) being segregated from its main spring passes 
through the cycle of births and deaths according as its actions 
be, till it takes birth in a human form. This situation renders it 
fit to strive for and regain its lost position. This is so, because 
Man is said to have been created by God in His own image, 
and has been given the invaluable quality of reasoning and 
thinking which is denied to lower creatures. Sophocles called 
it "God's crowning gift to man". 


Man's individuation, as has been pointed out earlier, 


20. jo brahmande soi pinde. 
(3 woi3 Ré А9) 


—Dhanasri, Pipa, AG, 695. 
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consists of soul, mind and body. Of these, soul or spirit 
partakes ofthe character of the Divine and, therefore, is im- 
perishable. The body, as it is of gross matter, is perishable. The 
Biblical dictum 'Dust though art and unto dust shalt thou 
return' was not said of the soul but of the body. When body 
collapses, according to the Indian religious thought, that 
particular link in the life-cycle, ceases. The mind, however, 
stands on a different level. It has its revolutionary roots in the 
dross matter of the body. At one end, it touches the body and, 
at the other, it merges into the soul. Thus, it serves as a bridge 
between the body and the soul; or, in other words, between 
Man and God—the Universal Soul. Haumai or inflated ego, 
which will be referred to later, is but a powerful facade of 
mind. In mind's conquest, thus lies the salvation of Man. 
Japu Ji's injunction on this point is very clear— 


Subdue ye Thy ego in thee, 
The world shall then thine be. 
(XXVIII, 3) 
And, precisely for this reason, the emphasis of all the systems 
of Yoga ison the yoking of mind to the Divine Vision through 
concentration attained by one ortheother method of sadhana— 
spiritual discipline. 


MAN'S QUEST AND AIM 


The Japu Ji does not enter into a discussion of the genesis 
of Man or even of his forebearings, as do numerous formal- 
ized faiths. It starts with the postulate that Man was originally 
part and parcel of the Eternal Reality. From this he got 
segregated not because of any sin on his part but because of 
God's lila mysterious Divine Dispensation or the inscrutable 
operation of His Sublime Will : 


In His Will—all mystery to us, 
Infinite forms come into being. 
His Will begets all living things; 
In the same do we attain excellence. 
(II, 1-2) 


INTRODUCTION 47 


In this segregated state, Man feels helplessly stranded on 
the stormy ocean of this phenomenal world. Tossed around by 
turbulent waves of inclement forces, he yearns once again to 
berealratherthan be fake and phoney; for as St. Augustine put 
it— The sole purpose of life in time is to gain merit for life in 
eternity'. His spiritual endeavours will, he expects, put an end 
to his woes on earth and also relieve him of the cycle of births 
and deaths. The Japu Ji shows Man the way, which is to rend 
the 'pall of sham, untruth'; and thence move steadily closer to 
the vision of Reality. In such a state alone can Man be in living 
communion with God; whose being, as indicated earlier, is 
Man's primal home as well as his final destination. However, 
the morbid consciousness of the self or 1 amness' or ‘haumai' 
forms the pall that separates Man from the Divine Spirit. To 
regain the 'beatific vision', Man mustrid himself of the utterly 
debasing spiritual ailment of an inflated 'ego' or haumai i.e. I 
am-ness. 


EGO (Haumai) 

Haumai or ego lends itself to a very interesting study in 
Sikhism. Itis a firm belief with all the major faiths in the world 
that Man's segregation from the Universal Soul resulted in 
giving him a distinct individuation. The Sufis hold this indi- 
viduation, which is but another name for man' very existence 
(hasti), as being responsible for all his woes on earth. They, 
therefore, decry life and claim that, but for this existence, man 
would have been part and parcel of the Universal Soul, i.e. the 
Divine Spirit.?! 

The Sufis denounced life (hasti) to such an extent that at 
one point Sheikh Farid, one of the foremost of them, 
bemoans : | 
21. The renowned Urdu poet Ghalib has expressed this thought very 

beautifully in the following couplet : 


na tha kuchh to khuda tha kuchh na hota to khuda hota 
daboya mujh ko hone ne, na hota main to kiya hota? 
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O Farid, the day my naval-cord was cut, 

Had, but my throat too been slashed, 

I would then not have had so many trials, 

And would have been spared so much agony.? 


The Sikh Gurus, however, do not subscribe to such a view 
of life as this. The Fifth Nanak, the compiler of the Sikh 
Scripture, the Guru Granth, far from subscribing to such a 
view, rebuts it when he says: 


O Farid, this world is a beautiful garden, 
Though it has some prickly briars too. 
Yet, one blessed by an enlightened guide, 
Shall steer clear of these.” 


The Sikh thought, thus, does not decry life. Instead, it pleads 
for a fuller involvement in it; and at the same time cautions 
Man against losing his balance and sight of a higher purpose 
in life rather than indulge in baser animal pleasures. It takes 
note of two facets of the concept of ego (haumai)—the life- 
promoting and the life-debasing. The first facet manifests 
itself in Man asserting his individuality towards a nobler 
cause; and the other in succumbing to his morbid passions, and 


contd. 
(When nothing existed, God did exist, 
If nothing had come into being, 
God's Being would still have been there; 
My very being has damned me, 
Though it could have mattered little, 
Had I not come into being.) 
. Farida Jih dihi(n) паја kapia, je gal[u] kapah[i] chuakh 
pawan na iti mamle, sahan na i(n) dukh. 
(edle fa fete oer air Я ae eufg ve 
uefa « fest omi no 5 fest ЄЧЇ!) 
-Sloka Farid, AG, 1381 
. farida bhüm[i] rangawalt, manjh[i] уіѕша bagh[u] 
Jo nar pir[i] niwajia, tinha(n) anch na lag 
(«dier gf daret, oif Ренет wall 
Я 59 Aifa fost, fast nig 5 wa) 
—Ramkali, Var, MS, AG, 966 
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thus being a prey to all that is demeaning and degenerating. 
Sikhism has all the use for the former, but altogether decries 
the latter. 


Yet, it does not require much probing to discover that 
much of the progress in human thought and action in world- 
history has been on account of individuals who, in response to 
an irresistible call from within, took it upon themselves to in- 
fluence, shape and channelise human energy and thought. 
Certainly, this could not have been possible unless these 
leaders of human thought and action had not had the potential 
and will to project themselves and impose their will on others. 
What could it be if not a highly assertive projection of their 
selves with a very live, healthy and vigorous ego. This sort of 
an ego is life-promoting. It does not render its holder a 'pariah'. 
If anything, society is richer for the assertion of the irre- 
pressible ego of such people. 


On the other hand, total suppression of ego or ‘self’ in man 
would mean a negation of all that is assertive, innovative and 
dynamic in the human spirit. An individual with such a 
suppressed ego would lack the will and confidence for self- 
assertion. He would be in no position to contribute anything 
worth-while towards his personal or social good; and would, 
at best, be something in the nature of a ‘living vegetable’, 


It is also interesting to observe that all human action is 
goaded by two animal instincts inherent in man's very being: 
sex and pugnacity. Pugnacity is fighting or combative in- 
stinct, which goads man to strive to excel over others as also 
face situations and accept challenges around him. Now, one is 
too well aware that most of world's conflicts on individual, 
communal or international plane have been there because of 
these two driving forces which, when given free-play, have 
lead to jealousies, conflicts, wars, destruction and bloodshed. 
Yet, when held in check and sublimated, these have given 
birth to man's finest, achievements in art, painting, sculpture, 
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scientific discovery and even in the emergence and propaga- 
tion of new faiths and ideologies. 


However, when haumai or ego, which is an expression of 
these two instincts is not channelised into a higher purpose, it 
tends to sink into a degenerative process and makes man self- 
loving, conceited, unduly ambitious, exploitative and even 
aggressive. This is the life-debasing or morbid ego. It is 
somewhat of this state that the two dicta in the New Testament 
remind: 


a) God resisteth the proud, but giveth grace unto the 
humble. 


b) Whosoever shall exalt himself shall be abashed; and 
he that humbleth himself shall be exalted. 

(St. Luke, 14:11) 
The above-mentioned two facets of Man's ego—a healthy 
one or life-promoting one and the debasing one or the morbid 
sort—help us to understand a paradoxical dictum of the 
second Nanak, Guru Angad. This states that haumai is a 
chronic malady; and yet its cure too lies within itself.4 What 
the Guru seems to stress is that unhealthy haumai or self-love 
or self-centredness leads to denial of God, of His Will-and of 
all that flows from His boundless love and benevolence. This 
causes man's further alienation from his Creator. Such an ego- 
centric person (manmukh) lives in a world of his own. He 
thinks of his own self only and of his own advancement in a 
ruthless race for personal gains in every sphere. He raises a 
wall between himself and others and even between himself 
and his Creator; and therefore turns oblivious of the feelings 
and interests of others. He, thus, not only distances himself 

from his fellow-beings but also from his Supreme Master. 


24. haumai diragh rog[u] hai dara bhi is[u] mahi(n) 
(«ӨЯ dow 9ч d vg st feu wall) 


—Asa, M1, AG, 466 
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Sucha person has no inhibitions in his dealings with others 
and is prone to unbridled indulgence in the five traditional 
vices, which flow from his aforesaid two basic instincts 'sex 
and pugnacity'. These vices are traditionally believed to be: 
lust (kam), anger (krodh), greed (lobh), infatuation (moh) and 
arrogance (ahamkar). The manmukh or ego-centric individ- 
ual mars his own peace and spiritual health as also the peace 
and harmony of others. Rather than promote the peace and 
moral well-being of the society such an individual becomes a 
malignant element. Like a lower animal he unhesitatingly 
obeys his baser corporeal instincts and remains oblivious of 
the calls and questionings of reason. In fact, mentally and 
spiritually he remains un-evolved. This is how the materialis- 
tic and animalistic ego, if not channelised properly, becomes 
a malignant affliction. 


The cure, however, is in haumai itself i.e. in its sublima- 
tion, or in subduing the life-debasing ego. Once the morbid 
ego is curbed and harnessed, its healthier counter-part auto- 
matically receives an impetus and improves the very quality 
of man's moral and spiritual life. This can, however, be 
brought about by man becoming God-conscious. As one 
sheds one's baser self, the higher traits find environment 
conducive to the evolution of a nobler life. 


Man, thus, has to be God-centred (gurmukh) rather than be 
self-centred (manmukh). The need is for an individual to 
consciously surrender himself to the Divine Will and seek in 
the Lord's Will a nobler purpose'in/life. This would ensure a 
'sublimation' of the self-same ego, and its diversion and 
harnessing for individual and social good. It is, no doubt, 
likely to prove to be a prelude to experiencing once again that 
bliss, which Man stands bereft of, because of his segregation 
from his Real Self—from a life in close communion with the 
Supreme Master, our Sole Creator. To recall a savant, Samuel 
Rutherford, "We are as near to Heaven (that man has lost) as 
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we are far from self and far from the love of sinful world". 
Confucius makesiteven more explicit when he says, "Heaven 
means to be one with God". Yet another statement reads 
"Heaven is (nothing) but the presence of God". 


THE DIVINE ORDER OR WILL 

On the spiritual plane, thus, the only method for getting rid 
of haumai or morbid ego is to perceive and abide by hukam 
or Divine Will. Hukam originally an Arabic and Quranic ex- 
pression for command, and raza (will), both connote the same 
thing. That is why both have been used conjointly in the first 
stanza as hukam razài chalana. There is yet another word 
bearing the same semantic import as 'Will'. This is bhana ofthe 
Punjabi idiom. Bhana, raza or will is, in fact, a manifestation 
of the Divine Order. Appearing in the Japu Л in stanzas 
VI and XXV, it connotes both Will and Order (hukam). The 
Guru views hukam as the Divine Order that governs all 
Cosmos. 


Hukam implies that life and all other goings-on in the 
Universe, no less than the life of every individual, are ruled by 
'order' and not by ‘accident’; by Там and not by ‘chance’; by 
intelligence and not by blind purposelessness. In fact, there is 
a benign intelligent direction behind all phenomena of life and 
things in the Cosmos. In fact Guru considers hukam to be the 
motive force behind creation, sustenance and disintegration of 
Man and the Universe: 

AII that is, is in His Will; 
Beyond His Will doth abide nil. 
LS) 

And in the next stanza he stresses this point again and 
touches upon yet another chord which lends some insight into 
the purpose behind the Divine Order: 

Lord's Will directs His Dispensation Divine, 
Which the Imperturbable One watches in His Grace 
Benign. 

(III. 13-14) 
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The allusion, no doubt, is to His Ша (or handiwork) which 
He views unperturbed and in Bliss Sublime. In these and other 
verses, Guru Nanak insists upon implicit faith in the Divine 
Will. Such a faith ties man to the feet of the Lord and fills the 
human heart with His love. When there is love and faith for the 
Lord, chaos and confusion, accident and chance, as also pain 
and suffering in human life become only a passing experience, 
and not a ‘durable reality. The mind views all things in the 
light of that which is Universal and Absolute. Speaking 
precisely, itis love for the Lord that expels all misery from the 
human heart and makes it an abode of serene bliss. In the 
ultimate analysis of things, it is the right receptivity of the 
human spirit to welcome and imbibe the Divine Will and thus 
pave the way for the Light of the Lord to settle therein, that 
determines the stage to be attained by the human spirit, for— 


Mighty emperors with dominions vaster than the seas, 

Holding mounds of wealth besides, 

Match not, O Master, the puny ant, 

Whose heart nurtures an iota of Thy Love. 

(XXIII. 3-4) 

Guru Nanak concedes the ineffability of the Divine Order, 
yet he sets out to describe, in quite a few stanzas (XVI-XIX, 
XXII-XXVID, the limitlessness and the astounding variety of 
the Lord's creation and His inscrutable providence. This is 
only to help promote that feeling of vismad, or wonderment 
and ecstasy which helps man to advance closer to the 'Beatific 
Vision’. It is like preparing the ground for that ultimate object 
of union with the Lord—a goal that has in all ages goaded and 
inspired man. 


Total surrender to God's Will or implicit faith in the Divine 
Dispensation helps resolve that conflict which man some- 
times experiences, when a thing that happens, turns to be at 
variance with his cherished goal. In such a state, a person who 
surrenders to God's Will begins to deem himself an instrument 
of the Divine Will. He begins to realize that whatever befalls 
him comes from the Creator and hence is for his good. The 
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innerconflicts, thus, tend to getresolved and even when things 
go contrary to man's cherished goals, he still views these as 
welcome tokens of the Divine Dispensation: 


Numberless others writhe in hunger and pain. 

Bountiful Lord, in Thy Cosmic plan, 

Even these tribulations are, indeed, boons for man. 
(XXV, 8-9) 


FREE WILL AND DETERMINISM 
Conceded, that God's hukam or Will directs the Divine 
Dispensation, a question arises, as to how far Man is free to 
act, and to what extent is he merely a helpless and passive 
spectator of the human panorama? This question has moral, 
religious and social dimensions and frequently crops up 
before thinkers and expounders of religious faiths. Guru 
Nanak has also expressed himself on this score at two points 
in the Japu Ji and at several other places in the rest of the holy 
Scripture. The two references in the Japu Ji are: 
1) Abide Ye, O Nanak, by the Divine Will, 
Ordained, as it is, in thy being. 
(1.6) 
2) In words, it is, we converse and scribe. 
In words do Ye ordain our destiny. 
(XIX, 6-7) 
Of his numerous ufterances elsewhere, in the holy 
Scripture the following two may suffice: 
1) As is ordained the destiny of man, 
So shall he receive his meed.” 
2) Destiny that has been ordained by the Lord, 
O dear me, may never never be altered.” 


25. jaisi kalam vuri hai mastak[i], taisi аге pas[i] 
(A aon zat 3 мяз З нэ wir!) 


—Sri, MI, AG, 74 
26. lekh na mifai he sakhi jo likhia kartar[i] 
(Su в мей d mit si fefunr ease) 
—Ramkali, M1, AG, 937 
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On the face of it, these may lead one to the conclusion that 
the Guru is out and out for what they in philosophy call 
Determinism. Determinism in philosophy implies that, given 
certain initial conditions, everything that happens is bound to 
occur as it does, and in no other possible way. Thus nothing in 
nature is contingent; nor is there any scope for freedom of 
thought or action for man. Those believing in or rather those 
resigned to inflexible determinism hold that none of our 
actions are free, but only appear to be so. Consequently, moral 
responsibility is an illusion. On the other hand, soft deter- 
minist believe that while our actions are indeed caused, we are 
nevertheless free; since causality does not compel our will. 


Against the background of the verses quoted above which 
seem to affirm the Doctrine of Determinism, the following 
verses from the Japu Ji too are significant: 


1. Such as be our actions, such а meed shall we take. 
(XX.8) 
2. Atthe Lord's Court shall man's deeds be judged aright, 
According as their nature be; 
Some shall draw closer to Him, 
While others farther recede 


(Concluding sloka, 3) 
These and a number of other verses, found in the Sikh Scrip- 
ture, point to the fact that Guru's Determinism is but another 
facet of the Law of Karman, so peculiar to indigenous faiths,to 
wit, Jainsim, Brahmanism, Buddhism, Sikhism and even to 
the beliefs of Parsis and other animistic religions. The 
Doctrine of Karman rests on action and reaction in the long 
series of reincarnations; but is sometimes erroneously viewed 
as rigid universal determinism, fate and even retributive 
justice. Actually, karma compasses the unity and inter-relat- 
edness of all phenomena, their fundamental contingency and 
acts as capable of destroying the bonds of transmigration. 
Under the Law of Karman, an individual is essentially free to 
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accept or to attempt to change the course of events for 
himself— which in other words means that man can un- 
doubtedly help influence the course of his destiny by changing 
the nature and complexation of his character, intelligence and 
values. 


In Sikhism, God is just, absolutely unattached and imper- 
turbable. His judgement is true and infallible; and through his 
Divine Dispensation, He fixes his trappings in accordance 
with man's karma. For the rest, man is free to act in the light 
of his own will. This position is analogous to Albert Einstein's 
observation that ‘human will is free only within the bounds of 
a determined cosmic system’. Noccolo Machiavelli ;too en- 
dorses the Doctrine of Free Will and, circumscribed by the 
nature of his political philosophy, he does not accept any en- 
cumberance on it. He writes, "God is not willing to do 
everything, and thus take away our free will and that share of 
glory that belongs to us". Epicurus is said to have expressed 
himself on the point thus : "A strict belief in fate is the worst 
kind of slavery; on the other hand there is comfort in the 
thought that God will be moved by our prayers"; and, one 
might add, "by our efforts too". Dr. Samuel Johnson too spoke 
in the same strain when he said, "All theory is against freedom 
of will, all experience for it." 


KARMA, PREDESTINATION AND FATE 


In this context, three allied concepts that of karma, predes- 
tination and fate warrant some examination. Karma of the 
Indian concept is not the same as Predestination of the West. 
Karma is self-caused inevitability and not predestination; for, 
within the limits inherited from actions of the previous birth, 
man is free to choose his course and act accordingly. These 
limits are marked by Man's inherent traits, situation and the 
social millieu inherited by him as punishment or reward for his 
acts of autonomous choice in previous lives. Predestination, 
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on the other hand, takes everything, indeed every act of the 
person in question as pre-ordained and pre-destined, over 
which he has no control. This is also sometimes termed fate. 


The Easterners are wont to call things which happen 
against their expectations as ‘fate’ and equate Karmas with 
predestination. This is a false syllogism. Karmas, within 
certain limits, connote free will; whereas predestination, being 
inflexible, points to rigid determinism. This vital difference 
may not be ignored in any examination of the two. Even if any 
such happening were to be attributed to the Will of God, it will 
ultimately revert to karma; for God's justice does not operate 
arbitrarily. Belief in fate leads to inaction and breeds inertia. 
Therefore, it has always been denounced by all right-thinking 
people. The great Persian poet, Hafiz Shirazi, runs it down 
saying— 

It is written on Paradise's gate 

Woe to the dupe that yields to fate! 


PURSUIT OF THE QUEST 


Man's Quest and Aim, as propounded in the Japu Ji, 
reveals that Man, once part and parcel of the Eternal Reality, 
the Supreme Being, got segregated from Him and got thrown 
on the stormy ocean of this phenomenal world to seek his 
destination and strive for reunion with the Creator. The 
famous mystic poet, Wordsworth, expresses the same idea 
with the same metaphor thus: 


Though inland far we lie, 


Our souls have sight of that immortal sea, 
Which brought us hither. 


This consciousness on the part of Man, of his home being 
elsewhere in Eternity, haunts him continuously till he, through 
his efforts and the Grace of the Lord, regains it. 


The same mystic poet quoted above vouchsafes that— 
Heaven lies about us in our infancy.’ 
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This means that as Man in the Lord's scheme of things, 
takes birth in this phenomenal World, he in his infancy 
remains close to God (his primal home); but as he grows he 
recedes from it and gets enmeshed in sensual pleasures and 
basic pursuits. - 


He thereby gradually loses sense of his Divine ancestry 
and falls prey to the menacing onslaughts of his morbid ego or 
haumai which Japu Jibrands as the 'pall of sham and untruth’. 
It is this that is responsible for segregating him from his 
Master. This is what in the fore-going pages, has been referred 
to as ‘malignant affliction' The Japu Ji, takes cognizance of 
this obstacle and lays down the remedy. This is to lead a life 
that involves bridling and harnessing of 'self' and total surren- 
der to God's Will. In other words, it involves launching on a 
path of loving adoration of the Lord and serving him with 
unflinching faith. 


THE PATHS TO SALVATION 


For the redemption of man's soul, the Indian spiritual 
tradition envisages three paths or márgas, also known as 
Yogas. These are the Karma, the Gyan and the Bhakti. 


The Sanskrit yoga and the English yoke stem from the 
same stock of Indo-European vocables—Latin jugum, Ger- 
man, joch, or Greek, zygon. These bring to mind the contrap- 
tion used to tie two bulls, to make them tread in harmony. 
Now, in religious thought, mind is considered to be the main 
agent susceptible to a vast variety of distracting and disturbing 
factors. Hence, in the spiritual context, Yoga has come to 
mean a system or technique employed by its practitioners for 
the suppression of psycho-mental states (chitta vritti nirodha) 
with a view to enable man to concentrate on his real self. This 
harnessing of the mind to things spiritual, helps him concen- 
trate his energy which, in the long run, equips him with the 
laser beam capable of destroying the pall of hypocrisy and 
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falsehood so pointedly referred to in the Japu Л. 


The Karma Marga or the Path of Action envisages the 
cultivation of this energy through concentration on action. 
The facets Karma Marga assumed ir. its evolution over along 
time and amongst different culture-groups, are multifarious. 
These comprise all those actions that are performed by people 
of different religious groups to appease and ingratiate them- 
selves with their deities. At times, these include irrational 
actions based on superstitions, whims, black magic, reprehen- 
sible human sacrifices, meaningless rituals, etc. These, how- 
ever, do not altogether exclude rational action enjoined upon 
man for the harmonious development of the individual and 
healthy functioning of society by prophets and enlightened 
guides. These cover actions designed to inculcate higher val- 
ues in individuals or groups. 


In the Samarta tradition (Early Vedic Period), this cult 
conformed to the performance of sacrifices and other rituals 
accompanied by the chanting of mantras, as also for fulfilling 
other obligations (sarhskars) enjoined upon by religion and 
society. These acts were supposed to generate spiritual po- 
tency, which was believed to be able to interfere with the 
natural course of events. These were also very often per- 
formed for achieving definite objectives. In the Later Vedic 
Period, the Doctrine of Karma was stretched to the perform- 
ance by each individual, of acts or duties assigned to him or 
her by the religio-social order then prevailing—without, of 
course, entertaining any desire for reward. The world-re- 
nowned Hindu Scripture, the Bhagvadgita, dwells chiefly on 
this form of the Karma Yoga; though it does not altogether fail 
to take cognizance of the other two paths as well. 


The Gyan Marga or the path of Knowledge is opposed to 
the Karma Marga; and is yet, in some respects, complemen- 
tary to it—nay the very first step, as is vouchsafed by a great 
savant, Lactantius. He writes : "Wisdom precedes, religion 
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follows for the knowledge of God comes first. His worship is 
the result of knowledge." The advocates of this path hold that 
the root cause of man's ills and his failure to free himself from 
the cycle of births and deaths, is sheer ignorance. So long as 
ignorance is not dispelled, man cannot attain salvation. They, 
therefore, insist firstly on cultivating a keener insight into the 
true nature of this phenomenal world, which isillusory (Maya); 
secondly, on comprehending the Ultimate Reality, i.e. 
Brahmanas eternal, immutable, all-pervasive and as the only 
Essence; and lastly, on realizing the kinship of Man's soul with 
Brahman. The Gyan Marga, therefore, stands for Man's total 
detachment from things other than spiritual, and seeks his 
steady absorption in Brahman. 


The Bhakti Marga or the Path of Loving Adoration or 
devotion to God is the third in the series. It rests on devotional 
faith. It is not a belief, but a strong affection, directed, in the 
case of Sagun bhakti, towards a personal God, and, in the case 
of nirgun bhakti, towards His Essence, the Nam or Logos 
(Word). It demands total surrender to the Almighty's Will. 
Surrender to God's Will, no doubt, brings man deliverance 
from the clutches of ego and helps him demolish the 'pall of 
sham and untruth’; yet something more has to be done to have 
a vision of the Divine, and to quicken man's pace towards 
union with Him. This is to enter into a communion with Him 
through intense loving adoration. 


THE YOGA 


Before explicating the Sikh path of Loving Devotion of 
God or the Sahaja Marga it would be pertinent to examine the 
traditional system of Yoga itself. Etymological meaning of the 
term yoga has been already indicated above and it has been 
noted that it is a discipline developed by our ancient seers or 
rishis to control psycho-mental state (chitta vritti nirodha).”’ 


27. faa fu fdu (fis ffa 59001 
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It is supposed to be something in the nature of an esoteric 
discipline and involves many intricate processes and 
practices. 


The first systematic study of Yoga is set out in Patanjali's 
Yoga-darshan. It recognises two entities : the drishta and the 
drishya. The first is identified with purusha (The Universal 
Consciousness) and the other with prakriti (Nature, the Mate- 
rial World). Patanjali holds prakriti to be the material cause 
and the purusha to bethe efficient cause of Creation. He 
holds that with the help of Yoga, psycho-mental state of a 
person is brought under control; the átman or consciousness 
in Man, which is a part and parcel of the Universal Conscious- 
ness, isretreived from the clutches of prakritito attain kaivalya 
or aloneness, which is believed to be a state of 'perfect bliss’. 


The way to attain this stage, itis further claimed, is through 
vairaga or renunciation of the world and the adoption of the 
technique of Hatha- Yoga Thus, the initial pre-requisite is for 


a person to foresake society in order to curb the cravings of his 
mind. It is for this reason that the Yogis retired to places far 
away from human habitation, and practised Yoga. 


The practice of Hatha-Yoga.is very intricate. На (7) in the 
vocable hatha, is believed to represent the Sun, and tha (6),the 
Moon. Hence the yoking of the powers of the Sun and the 
Moon is believed to be the object of the Hatha-Yoga. Yet 
another belief is that Sun represents prana-vayu or the breath 
of life and the Moon stands for apána-vàyü which originates 
in the intestines. Seeking the union of these two through 
prana-yam-is Hafha-Yoga. Yet another version of Hatha- 
Yoga is the belief that Sun indicates ira nerve and the Moon 
the pingala; and by energising kundalini through a very intri- 
cate process and the interaction of ira and pingala, the Yogi 
reaches sushumná, in other words, obtains liberation. The 
Samadhi thus attained is called 'Mahálaya'in which the Yogi 
is supposed to be immersed in the ocean of bliss. Much of all 
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this, however, cannot be established by even an advanced 
study of Anatomy and the state supposed to be reached by 
Yogis can only be visualized mystically through sadhanaà — 
spiritual exercise. 


The Hatha-yogis advocate a few steps towards realizing 
man's final goal. These are : Yama (self-restraint), niyama 
(voluntary penance), аѕапаѕ and mudrás (physical postures), 
pranayama (control and regulation of breath), pratyahar (ab- 
stention from lust), dhàrnà (memory, retention), dhyàn (con- 
centration on a particular object or idea) and samadhi (deep 
absorption of mind in one's innerself). The system arrived at 
through these processes is known as Ashtang-yoga. 


Such Yogis, it is claimed, succeed in attaining kaivalya or 
sushumna i.e. the Surya (Sun)-state; acquire the status of a 
siddha and possess riddhis and siddhis—miracles and occult 
powers. 


While riddhis refer to material gains, siddhis refer to 
miracles or supernatural powers which include such things as 
reducing or increasing the size of the body at will (animà- 
mahima), the power to increase or decrease weight at will 
(garima-laghima), telepathy (ргакатуа), doing away with 
hunger and thirst (anurami), hearing inaudible sounds from 
remote distances (dursravan), conquest of space and 
distance (manovega), entering into a foreign body at will 
(рагкауа pravesh), etc. 


It may be observed that the attainment of all these powers 
does not get an individual a whit closer to the Supreme 
Consciousness (Divine Soul). These may be good pastimes 
forappeasing one's egoor for playing with the gullibility of the 
ignorant folk, but they certainly do not contribute anything to 
man's spiritual advancement. Hence, Guru Nanak decries 
these pursuits. 


LOVING ADORATION OF GOD 
While speaking of Love in connection with God, someone 
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has beautifully said: "Love is more than a characteristic of 
God; it is His character". The Bible too declares, "God is love 
and he that dwelleth in love dwelleth in God, and God in him." 
(Old Testament). Godis thus loving, kind and benevolent; and 
is always readily inclined to welcome all sweet loving hearts 
into close proximity to Him. Man has only to learn the idiom 
proper to converse with Him. This is none other than that of 
loving adoration of Him : 

Hear and sing of His Glories, 

And let thy heart brim with love of the Lord; 

Thus shall all misery depart; 

And an abode of peace be thy heart. 

(V. 5-6) 

To initiate dialogue with Him, we have to resort to the 
time-old practice that we mortals are wont to use in this 
phenomenal world for winning the object of our love. This is 
to eulogise the object of our love and seek proximity to it by 
striking a very personal note and ascribing a personal name to 
it, according as it appeals to our hearts. The same approach 
pays dividends in the spiritual world too, in case pursued with 
single-minded devotion. In the case of God, it amounts to 
singing His praises, listening to accounts of Him (hearken- 
ing), reflecting on His essence (meditation) and having an 
abiding faith in Him and His Dispensation. The efficacy of 
this course can be visualized by an utterance of Henry Ward 
Beecher who vouchsafes that 'of all earthly music that 
which reaches farthest into heaven is the beating of a truly 
loving heart'. The same thing we find echoed in the New 
Testament : "He that loveth not knoweth not God, for God is 
Love." Writings of Martin Luther too testify that 'Love is an 
image of God and not a lifeless image, but the living essence 
of the Divine nature which beams full of all goodness'. That is 
what the Guru emphasises in stanzas VIII to XV of the Japu Ji. 

Repetition of his Name (nàm-simran) with loving 
devotion is believed to pave the way. It is supposed to make 
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for a deeply personal and intimate relationship. It may, 
however, be clearly understood that Name, in religion, usually 
stands for the proper Name of the deity, whatever it be— 
Yahweh, Allah, Hari, Om, Rama, Vahiguru or Sat[i]námf[u]. 
In the ultimate analysis, Name, Word or Bani point to the 
same Divine Being. Indian magical positivism assumes that 
the name of an object is the key to its essence. This belief 
persists in all great religions of the world. Repetition of the 
Name (simran), in course of time, is thus believed to develop 
in man a feeling of intense involvement with the Lord leading 
ultimately toanevercloser communion with Him (stanzas 
V—VII). 

Loving adoration, manifested by the seeker through heark- 
ening, reflection and repetition of Lord's Name, opens up vast 
new vistas of nature's marvels and God's manifestations 
before him. By striking awe and wonder in him, it rewards the 
seeker by arousing in him an aesthetic feeling of wonderment 
(vismad), which has great potentiality to intensify Man's 
yearning for God and thereby quicken the pace for commun- 
ion with Him. In such a state, the expression Vāhigurū con- 
noting "Wonder is Thine, O Lord' —the Sikh Jap-mantra 
or the meditational formula-escapes spontaneously from 
the lips of the seeker and he attains a state of spiritual elation 
and elevation, which in its turn leads to purging of his soul of 
the dross it may have accumulated: 

When hands, feet and body be soiled, 

Water may cleanse these sure. 

When clothes too are with grime soiled, 

Soap may their cleansing ensure. 

But when human spirit is defiled by sin, 

Love of the Word alone may scrub it clean. 

(XX. 1-6) 

Nam-simran, thus, has a special significance in Sikhism; 
and, for that reason, it is referred to as the 'Nam-Yoga Marga', 
orthe Path of Name. The Japu Jitestifies to its potency to draw 
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the seeker to the abode of the Lord for an ultimate union with 
Him: 

If a hundred thousand tongues I bore; 

Nay, even twenty times that score; 

And were I with each tongue to chime 

The Creator's Name a hundred thousand times, 

Thence may I crawl up the steps 

my dear Lord to meet. 


(XXXII. 1-3) 
However, simran may not be taken to be a mechanical 
repetition which could earn merit. Such a view has no place in 
Sikhism. On the contrary, nàm-simranin Sikhism is viewed as 
a sublimating process, as an instrument for reconditioning of 
mind and heart and as a means for attuning one's self to the 
Universal Soul. It does not end up in deep reflection or medi- 
tation either, but in yearning for Him and in experiencing a 
sense of loving proximity to Him. 


THE SAHAJA MARGA OF THE SIKHS 


Distinct from these Margas, Sikhism has developed its 
own system which gives it a distinct identity and name. This 
is the Sahaja-Marga. All the great religions that believe in the 
existence of God, hold that God created man in his own image; 
and that, in essence, Man is not totally alien to Him. The Sikh 
scriptures abound in categorical assertions to this effect. The 
Sikh faith accepts this insight and is in conformity with the 
thinking of the Gyan Margis. Itregards God as an embodiment 
of Truth, Consciousness and Beautitude. Gyan Margis regard 
the World of Appearances as maya, something illusory and 
misleading. Hence, they advise Man to renounce the World, 
retire into solitude, get detached and thereby free the mind 
from emotions responsible fer ego or haumai. It is here, that 
the Sahaja Marga of the Sikhs departs from the Gyan Marga. 


Guru Nanak, while enjoining upon Man to seek Truth and 
become sachchiar (truthful), does not approve of ascetism, 
renunciation or man's withdrawal from the world. He 
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views renunciation of the world as a negative and escapist 
approach— fit to be shunned. He is for maintaining a harmo- 
nious balance between activities mundane and spiritual.” In 
Sikh parlance, this is known as the sahaja ауаѕіһаог a state of 
equipoise—because of which the Sikh path is sometimes re- 
ferred to as 'Sahaja Yoga or Raja Yoga’, i.e. the chief of the 
yoga systems. 


Sahaja literally means ‘born with’, 'innate' or 'natural'. 
Naturalness or moderation are the hall-marks of the state of 
sahaja or 'equipoise'. In spiritual sphere, the Sahaja Marga 
advocates the traversing of the spiritual path in a very natural 
state or disposition. This is a middle course and steers clear of 
both—the path of renunciation and penance followed by the 
Yogis, and state of wild ecstasy sought by the Sufi orders. 


In his Siddha Gosht, Guru Nanak defines the sahaja state 
as one wherein the seeker leads a normal life so far as his 
mundane activities are concerned; and yet does not altogether 
lose himself in these. In mind and spirit he is ever a seeker of 
the higher truths and is constantly endeavouring to meet his 
Master in a spirit of loving adoration. 


He elsewhere says that Man must live and grow out of this 
world much as a beautiful lotus which grows in muddy waters, 
yetis altogether unaffected by these; or be likean acquatic bird 
that lives on and floats in streams and yetcan, at will, move out 
of water—dry and unruffled.? 


28. папак sat[i]gur[i] bhetiai puri hovai jugat[i] 

hasandian, khelandian pahnandian khavandian 

vichche hovai mukt[i]. 

(aaa nfsafes dfe ЧӢ de wefall 

Tifen afem ает udfent fed de wafzll) 

—Gujari, М5, AG, 522 

29. Jjaise jal mahi(n) kamal[u], niralamu тшра паіѕапе, 

surt[1] sabad[i] bhavsagar[u] іапаі, папак nam[u] vakhane. 

(an ae nfs ane fase мачт Orrell 

нагз nafs sem 5ЧРЙ BSA SY Swell) 
—Ramkali, "Siddha Gosht," M1, AG, 938 
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This Sahaja Marga of the Sikhs does not subscribe to 
elaborate rituals and superstitious acts of the Karma-kàndis as 
well. It exhorts its followers to weigh, judge and reason out 
before initiating an act—social, religious or even purely 
ritualistic. It lays stress on a clean moral, social or professional 
life pursued as a house-holder and not as a recluse. With this 
very important proviso, the Sahaja Marga, in most other 
respects, partakes of the character of loving adoration of the 
Lord, of which nàm-simran is but a very important constitu- 
ent. 


MAYA (ILLUSION) 


In Gyan Marga, тауа has been referred to as a delusion 
and something unreal leading man away from Brahman (God), 
who is real and eternal. In the context of Sikh thought, this 
needs some further elucidation. The concept of тауа was 
elaborately developed by the Vedantists, the chief exponent 
amongst whom was Shankaracharya who preached in the 
ninth century A.D. His maxim was: "brahman satyam, jagat 
mithya, jiva Brahmans na parah: Brahman is the only Reality; 
the World is an illusion or a false appearance; the individual 
soul is identical with Brahman/Brahma. For that very reason 
the Jap mantram of the Vedantists is said to be aham brahma 
asmi (I am God). The Sikh thought accepts the insight pro- 
vided by the Vedantists that Brahma or God alone is real; that 
human soul is identifiable with God i.e. the Universal soul; 
and that the World of appearances is unreal and transitory. But 
the Sikh thought does not accept their injunction that it need 
be abjured and shunned. It regards it as God's Ша ((handi- 
work) which is synonymous with the Universe; which has 
according to Sikh thought the potentiality for striking that 
feeling of wonder (vismdd) which in Sikhism is treated as a 
very important step towards soul's deliverance from 'the pall 
of sham and untruth'. The Sikh thought disapproves of the 
slogan aham brahma asmi too, for it breeds self-love or ego 
which is the main cause of Man's estrangement from the 
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Universal Soul. To repeat, this World of Appearances or Maya 
is not abhorrent to the Sikh way of thinking as being an unreal 
and illusory creation; yet some of its facets such as lustful in- 
dulgence and pursuit of pelf and power lead man astray and 
drive him away from a healthy and soul-enriching exercise. 
The New Testament too has this injunction : "Abstain from 
fleshy lusts, which war against the soul." 


For that reason, wherever Maya has been referred to in the 
Sikh Scripture, the reference has always alluded to its seduc- 
tive force which weans man away from his real goal. 


CULTIVATION OF VIRTUE 


Nam-Simran is considered to be the keystone to man's 
spiritual edifice. Its efficacy in cleansing man's soul of the 
dross it might have accumulated in the temporal world, has 
already been referred to above, with reference to stanza Xx" 
Yet an essential pre-requisite, even to nam-simran, is right- 
eousness in thought and action.This aspect of the spiritually- 
oriented man has been vehemently stressed in the Japu Ji. The 
Guru brings home in no uncertain terms that even loving 
adoration may fail to help in the attainment of its objective, if 
it were not reinforced with the cultivation of virtue or moral 
qualities : 

Prayers, without virtue are shallow whine. 

(XXI.6) 

Being truthful or sachchiar—set forth in the Japu Jias the 
aim of man's spiritual quest—is itself a pointer to the demands 
that it should make on the moral conduct of a seeker of the 
Lord. The observation that the earth has been installed by the 
Lord as a dharamsala, wherein actions of humans are to be 
adjudged by fairest norms (XXXIV, 3-6), further stresses this 
point. 


Some of the cardinal virtues that the Guru wants Man to 


30. See Introduction, p. 64. 
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cultivate are contentment, modesty, a feeling of loving frater- 
nity for one and all, suppression and harnessing of ego 
(XXVIII, continence, patience and love (XXXVIII). All of these 
are necessary for a balanced and harmonious development of 
human personality and for the smooth and orderly running of 
society; which, in fact, is and should be the major concern of 
every religion. This, it does by binding men together and by 
inculcating moral virtues in them. It has been very rightly said: 


Educate men . without religion and you make them but 

clever devils. 

This is a very apt assessment of the true role of religion in 
human life, and needs no further elaboration. 


Reverting to religion's role for developing a harmonious 
human personality, it may be recalled that mind, which has 
been viewed as a bridge between body and soul, gets soiled 
through vices; and once it gets opaque, little hope is left forthe 
Divine ray to penetrate it. The Guru has pointedly referred to 


this state and suggests the very pertinent remedy for cleansing 
it with the recitation of nàm : 


But when human spirit is defiled by sin, 
Love of the Word alone may scrub it clean. 
(XX. 5-6) 
THE FIVE REALMS 


As indicated earlier, human life is, in Guru Nanak's view, 
an incessant struggle for spiritual evolution and is not merely 
a stance of static speculation. In its raw and untended state the 
human spirit roams, beguiled by low animal instincts and 
well-nigh lost in 'misleading bylanes'. In this situation, man is 
not even conscious of any higher purpose of existence or of 
any nobler ideals to be pursued. From this turbid state, he has 
to extricate and elevate himself through persistent spiritual 
endeavour, so as to rend the 'pall of sham, untruth' and attain 
the Ultimate Reality. 


While the final goal is the realisation of Truth and the 
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attainment of the 'beatific vision'; this goalis, for certain, 
attainable only through a sustained process of spiritual disci- 
pline and experience. The discipline lies in the annihilation of 
ego. haumai, through a willing and total acceptance of the 
Divine Will and by imploring the Grace of the Lord through 
loving devotion. This state of mind and spirit may be roused 
through hearkening His Name, reflection on it by steadily 
withdrawing oneself from the animal pursuits of mundane life 
and by involving oneself in the love and service of the 
Supreme Master and His Creation. 


The seeker has to further meditate on the immensity and 
vast diversity of Lord's Creation, and thereby experience the 
feeling of wonderment that helps involuntary escape from his 
mouth of the ennobling expression váhiguru (vah-e-gurü), 
"Wonder is Thine O Lord'. Man wonders how magnanimous 
and how bountiful is the Master! This feeling is then to be 
experienced incessantly and continually by the remembrance 
of Name i.e. practice of the Nam- Yoga. 


Having spoken of hearkening, meditation and loving 
adoration as prerequisites for man's spiritual progress, the 
Guru proceeds to explain the stages or states of the mystic 
experience or spiritual evolution which he terms Khands or 
realms. 


The basic or initial Realm is that of Dharma. In it, every 
object, animate or inanimate—no matter what its nature—is 
required to carry on its duty for the fulfilment of the grand 
design ofthe Supreme Creator. Accordingly, temporal entities 
represented by days and nights, years and seasons, are seen 
performing their tasks dutifully. Physical powers, symbolised 
by air, waterand fire, too run their errands ungrudgingly. 
The spatial entities covered by earth, nether regions, in fact, 
the entire vast expanse of this Universe as a whole, are busy 
dutifully carrying on their assigned tasks. Further, infinite 
variety of creatures and beings with myriad names, hues and 
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traits are also engaged in carrying on their assigned duties. 
Such is the dispensation of the Realm of Dharma. While 
traversing this realm, man has to discharge his obligations and 
attend to functions imposed upon him by the Creator. In fact, 
a special responsibility devolves upon him, for, endowed with 
a higher consciousness, he is expected to carry on functions, 
both mundane and spiritual; and be involved in a constant 
effort to justify the Creator's trust in him. 


Guru Nanak says that the natural goal and challenge for the 
human spirit is to 'crawl up the steps my dear Lord to meet', 
for : 


His inspiring Name tempts even the puny ant to His feet.' 
(XXXII. 4). 
If a puny ant's yearning is to meet the dear Lord, Man, 
whom God planted on Earth as the 'roof and crown of things' 
and created him 'in His own image' hasit as his bounden and 
inescapable duty to try to deserve the innate faculties and 
potentialities that the Almighty has endowed him with. Man's 
placement on Earth in a pre-eminent position devolves upon 
him a firm obligation to perform his duties with rare dedica- 
tion because his actions are subject to rigorous assessment and 
judgement. Man owes it to His Maker to justify his very 
existence and to acquit himself with honour and Lord's appro- 
bation. There is a clear incentive for man to do his duty, for he 
stands firmly assured that his actions shall be judged by fairest 
norms. These will be sifted and he shall be duly rewarded for 
all the good he does and also be pushed farther from the Mas- 
ter for all his failings and omissions. Such a level of conscious- 
ness, the Guru says, is to be gained in this realm—the Realm 
of Dharma. 


Next is the 'Realm of Knowledge' or Gyan-khand. In it 
Man's intellect and his spiritual vision steadily get keener and 
his mental and spiritual horizons widen. He starts perceiving 
cosmic mysteries through deliberate intellectual effort. The 
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vastness of this Universe, its infinite variety and the grand 
design behind it begin to unfold themselves before him in this 
realm. Man begins to comprehend the basic unity underlying 
it, and becomes conscious of his own situation in it, as also his 
kinship with the Supreme Being. He, Guru Nanak says, begins 
to realize that his 'ego' has been the cause of the loss of his 
primal home and his close proximity to the Supreme Lord. It 
is 'the pall of sham and untruth' which has spelt his undoing. 
As a result, he initiates conscious efforts for reunion with the 
Divine Spirit; and begins to experience a yearning toregain his 
lost situation. In spiritual parlance, all that is needed, is a turn- 
about and, rather than be away from the Lord and seek the 
things mundane, look to Him and seek the Lord through self- 
surrender and loving devotion. 


Thereafter, a proper integration of Man's spiritual powers 
and his intellectual faculties takes place; and he, not only 
becomes aware of the beauty and profundity of the Creation, 
but also of the deeper meaning and essence of things—all this 
far beyond what is manifest. 


Armed with this awareness, he moves on to the next realm, 
the Realm of Spiritual Endeavour, or Ascesis or Saram khand. 
Exquisite forms and beauteous shapes are the hall-mark of the 
images fashioned therein. Man's intuition, understanding and 
insight, all are superbly shaped there. In fact, Man begins to 
acquire the vision of sages and seers. His incessant labours in 
the spiritual field ultimately equip him to enter the next realm, 
the Realm of Grace or Karam khand. 


The noblest and most exalted spirits abide in this realm, 
with their beings ever-saturated in the Love of the Lord. The 
blessed doughty spirits and mighty heroes abide here with the 
love of the Lord as their sole prop. They are their purest selves 
with their beings altogether untainted by any baser instincts. 
The transparent beauty of these nobler beings is the ethereal 
essence of their souls. Lost are they altogether in the love of 
the Lord, and they stay ever-wrapped in His Grace Divine. In 
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fact, their total involvement with the Name Divine itself 
comes of the Lord's Grace. 


The long and arduous journey of the human spirit is by 
now well-nigh over; and it enters the Realm of Truth— 
Sachch-khand. This is the realm wherein the Almighty's 
Grace pervades in bounteous measure. Here Man's spirit is 
face-to-face with the Ultimate Reality. It finds itself in close 
communion with the Divine Spirit, and is almost lost in it. This 
is the ultimate goal of spiritual endeavour, in which the once- 
individuated soul reaches a state of much-sought-after com- 
munion and merger with the Lord Absolute. 


This is a state that defies description; and can only be ex- 
perienced. It is beyond the three qualities (gunas)—tamas 
(darkness, ignorance), rajas (passion, foulness), sattva (good- 
ness or virtue). That is why, itis sometimes called the chautha 
pad, the fourth state. It is a state of absolute peace and 
tranquility. It is also of eternal constancy, because it lies 
beyond the cycle of births, deaths or decay. The environment 
is of eternal bliss and total serenity. The merger of soul in the 
Universal Soul, it must be appreciated, is like the merger of the 
light of the individual in its primal source—the Divine Spirit. 
The same is like the mingling of a drop of water with the vast 
Ocean of Tranquility. It may be pertinent to recall in this 
context the words of Confucius, 'Heaven means to be one with 
God.’ 


In conclusion, it may be added that the juxtaposition of 
these stanzas depicting realms suggests a geometrical repre- 
sentation i.e. rising to a higher state, step by step, in 
accordance with the norms of the gentle path of sahaja and not 
reaching some sort of a paradise as a geographical entity. 


LIFE AFTER DEATH 


The idea of human soul reaching the Realm of Truth for 
final deliverance, as depicted in the foregoing account, raises 
a very pertinent question. Is the Realm of Truth (Sachch- 
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khand) something akin to the Paradise of the Semitic faiths, 
wherein human beings shall arise from their graves on the Day 
of Judgement and be arraigned before the Lord's seat to 
receive their meed as per their actions—that, of course, 
through the intercession of the guides and mentors of their 
respective faiths? The answer is 'No'; for such a concept is 
foreign to Sikhism and holds good only for those faiths 
which consider God to be transcendent. Much like the belief 
of Confucius, Heaven in Sikhism is 'being one with God.' 


The substantive for God used in the original Punjabi 
version is the Formless One (nirankar). Obviously, the Form- 
less cannot be confined in space or time. How can He be bound 
down only to such a distant paradise ? Besides, God, as we 
have seen, is in Sikhism both Immanent and Transcendent. It 
would, therefore, not be correct to visualize the Realm of 
Truth as something of a distant paradise. It is only a state 
wherein the soul of the seeker succeeds in having a vision of 
Him in his innerself and enjoys that unique bliss which he 
experiences in communion with Him. Bible too stresses this 
point reminding Man that һе kingdom of God is within you’. 
(Luke 17:21). 


According to the Sikh faith, life after death has only two 
facets : Iteither recedes back into the cycle of Transmigration 
of Soul or merges with the Absolute Being. Unless the ego or 
individuation is subdued, the cycle of Transmigration goes on 
and on. But when the pall of sham and untruth, which is the 
product of ego and individuation, gets demolished, man re- 
emerges as his real self. 


Sikhism does not believe in Heaven or Hell signifying 
places of bliss or of torture, where people are supposed to go 
after their death to reap the fruits of their actions. References 
to narak (hell) and sawarag (paradise) in certain hymns of the 
Sikh scriptures are only conventional devices to bring home 
truths of mystical life to the laymen in the jargon that they 
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have traditionally been familiar with. These are not to be 
viewed literally as the beliefs of the Sikh Gurus. Man in the 
Sikh faith is believed to suffer or enjoy his present life on the 
strength of his deeds of the previous life; and, for his wrong 
and good deeds done in this life, he is to be recompensed in the 
next one— till he is redeemed. This is the retribution of 
the inexorable Law of Karma to which we find frequent 
references in the Japu Ji and in the rest of the Sikh Scripture. 


DELIVERANCE—ITS SOCIO-ORIENTED CHARACTER 


Though "salvation" is often referred to in the Sikh Scrip- 
ture, it is not viewed therein as an individual process in 
isolation. An individual effort might even seem rather selfish. 
The Individual's spiritual evolution, Guru Nanak felt, must be 
in a social context; for the individual's moral, spiritual and 
social progress are inextricably linked with the social group 
which has nurtured him. Hence, a Sikh is expected to advance 
on the spiritual path too in such a manner as to become an 
instrument of amelioration and salvation for others as well. 
The Epilogue to the Japu Ji brings this out forcefully: 


Such as do the Lord's Word meditate, 

Their life's toil, they duly sublimate. 

Rapt they advance in effulgence wide, 

Redeeming many a more in their stride. 

(The concluding sloka V.4) 

Precisely for this reason the sangat(congregational prayer) 
and pangat (community kitchen) institutions have become 
the corner-stone of Sikh religious and community life. This 
social context of religion has not been lost sight of by other 
thinkers too. Thomas Fuller appears to be vehement in stress- 
ing that 'He will never go to Heaven who desires to go there 
alone.' 


THE DOCTRINE OF GRACE 


Guru Nanak introduces another concept in religious 
thought, i.e. nadar or Divine Grace. 
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In all His Creation that I do behold, 
Nothing, save through His Grace, avails. 
(VI. 2) 
The Karma Theory appropriates conclusive merit for 
human action, which determines its own reward. Guru Nanak's 
Doctrine of nadar, however, has an over-riding effect. Ac- 
cording toit, even though prayer and righteous action are basic 
qualifying pre-requisites, yet these by themselves are not 
enough. Above all else, is the Grace of the Lord, which is 
something in the nature of a responsive love of God. Although 
religious prophets have, from time to time, admonished their 
adherents and desired them to fear God, retribution on the part 
of the Almighty has never been deemed to be one of His 
attributes. A German proverb brings this truth home by re- 
minding us that 'if God were not willing to forgive sin, heaven 
would be empty'! Miguel de Cervantes touches the same chord 
when he says, ‘Among the attributes of God, although they are 
all equal, mercy shines with even more brilliance than justice.’ 
Mercy, it may be recalled, is but another substantive name for 
Grace, leading to the same results. 


No doubt, devotion and pious actions are basic essentials 
to merit His love; yeteven these are not the final determinants, 
as beyond and overriding these, is nadar or karam (mercy). 
Even virtue may be imbibed, good deeds performed and 
devotion offered only if the Divine Grace so ordains : 

Yet to sing to Thee such alone are privileged, 

As Thy sublime Grace hath blessed; 

And ever deeply steeped in Thy Love abide. 

(XXVII. 15) 

In religious treatises we often come across such 
aphorisms : 

a) ‘As the earth can produce nothing unless it is fertilized 
by the Sun, we can do nothing without the Grace of 
God’; 

b) ‘There is nothing but God's Grace; we walk upon it, we 

breathe it; we live and die by it’. 
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The Lord's nadar or Grace, thus, being the final determinant of 
things, truly blessed are only those whom the Divine Grace 
hath blessed. 


Sikhism holds the idea of Grace in common with both 
Christianity and Sufism. Christianity holds that man's life is 
steeped in sin. For that reason he neither claims, nor does he 
deserve any mercy from Lord-God, the Creator. Yet the 
Lord's Grace comes to him in bounteous measure because 
Lord-God is generous, loving and benevolent. He bestows His 
Grace through his son, Jesus Christ. Redemption of the Origi- 
nal Sin has already been obtained by him for his followers 
through his supreme sacrifice and by kissing the cross. Other 
graces of God too accrue to man through the gracious agency 
of Lord Christ, as also through undergoing sacraments. The 
redemption of man in Christianity thus is possible only 
through the acceptance of the mediation of Christ. Till then, 
man's original sin continues to haunt him. 


In Sikhism however God's Grace may glow on all human 
beings : 

While this human form comes of our past actions; 

Through His Grace alone may we attain salvation. 

(IV. 6) 

In Christianity, Man must become aware of his inherent 
evil to achieve salvation. Sikhism, on the contrary, teaches 
that Man attains salvation by realizing the inherent goodness 
in him, and then by giving expression to it in his thought and 
action. His Grace initially descends on man іп revealing to him 
the rich potential that lies within him. Thereafter, he is left to 
prove his bonafides to deserve the Lord's generosity, which 
does bless him in due course. This difference is basic to the 
concept of Grace in these two religions. 


Orthodox Islam seeks salvation through the observance of 
what they call five pillars of Islam. These are : (1) tawhid, 
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belief in the Unicity of God and the Prophethood of 
Mohammad; (2) патаг or prayer, (3) rozā (fasting); (4) hajj 
(pilgrimage to Mecca) and (5) zakat (tithes). Sufis do not 
repudiate these, but place their reliance more on God's Mercy 
and Grace. Here is a verse from Abu-al-sa'id Abu-al Khair 
(967-1049 A.D.) who flourished in Persia during the early 
years of the rise of Sufism : 


Though sins of we folk be as forests beyond forests, 

Yet weighed against Thy Grace, these are a mere blade 
of grass. 

And though our sins be countless as rafts on an ocean, 

Yet I am not scared, for Thy Grace is as many many an 
ocean.?! 

The renowned Sufi poet, Umar Khayyam (d. 1193 A.D.) 

too in his characteristic style touches upon this theme thus : 


Though of righteous action I have not even a bit to 
show, 
Nor have I scrubbed the grime of sin off my face; 
Yet of the Lord's bounteous Grace I am not despaired, 
For unshaken is my faith in Him and in His bounty.” 
Sarmad who was got executed for blasphemy by 
Aurangzeb writes in much the same vein : 


Your Grace far outstrips my sins, O Lord; 

Every moment and wherever I be, I am conscious of 
these. 

Though I am sunk deep in my sins and lapses, 


31. ‘asiyan-e-khalaig archeh sahra Sahra ast 
dar pesh-e-anayat-c-tu уак barg-c-gya ast 
har chand gunah-e-ma-ast kashti kashti 
gham nist kih rahmat-c-tü darya-darya ast 
(Abu-al-Sa'id Abu-al -Khair) 


. gar gauhar-i-ta'at na-suftam hargiz 
kardah gunah az chehra na ruftam hargiz 
na-umid nayam zi bargah-e-karmat 
zera kih yake ra-do-na-guftam hargiz 
(Umar Khayyam) 
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Yet, O Master, Your Bountenous Grace far outweighs 

these.?? 
Yet another quote from him reads : 

God's Dispensation are His mercy and His Benevolence 

Why do your sins and foul deeds depress ye then ? 

Just as welcome downpour follows frightening thunder 
and lightening. 

Much the same way does His Bounteous Grace follow 
every chastening by Him.” 


THE GURU'S ROLE 


The concept of Guru has already been discussed in the 
context of the Mülmantra. Its shorter form or the mangal (ek 
omkar sat[i] gurprasad), appears as a heading on every 
division and subdivision of the Sikh Scripture. The count goes 
up to the formidable figure 523. In the Sikh tradition it is 
considered to be a benedictory formula akin to the Bismillah- 
ar-Rahman-ar-Rahim, of the Muslims or Om Namah of the 
Hindu tradition. 


In the Japu Ji , Guru Nanak lays special emphasis cn the 
need for the Guru—the Divine Preceptor—for the regenera- 
tion of Man. In the Mulmantra, preceding the Japu Ji, he 
asserts that God can be attained only through the Grace of the 
Guru. And, in the concluding sloka again he equates the 
Guru's Word or sabda with 'Air' which is vital for life signify- 
ing thereby Guru's indispensability in matters spiritual. 


The Guru's indispensability conceded, what is expected of 
him and what need his credentials be ? While the Japu Jilends 
33. О sarmad kar-e-allah lutf-o-karam ast 

az ma'siyat-o-sihakari chih gham 

rakhshidan-e-barq binwa josh-e-baran 

rahmat chih fuzün ghazab chin basiar kam ast 


. azma'siyatam besh bawad fazl tura 
har Jahza bakhud hisab daram hamah Ја 
har chand kih sar tà baqadam 'asiyanam 
az bakhshish-e-tü-nist fuzün khabram mara 
(Ibid) 
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some light in this regard, Guru Nanak's utterances else- 
where ir. the holy Scripture are even more specific. Here are 
two— the first from Raga Majh and the second from Sri Raga: 
1) The Guru is benevolence incarnate, 
Epitome of peace too is He. 
The Guru is the lamp to enlighten Earth, 
Heavens and nether Hades.’ 


2) The Guru is the ladder, the yacht, the raft, the ship 
To ferry folk across the ocean of life; 
Yea, the Guru is the mighty river of Nectar.? 


The Guru, thus, true to the meaning implicit in the vocable 
assigned to him, is the Dispeller of Darkness. He is the God- 
conscious guide, the enlightened preceptor and an invaluable 
link between Man and God. He is an object of utmost venera- 
tion; yet he is not to be worshipped as if he were God. God's 
gracious light rests on him; and in his turn and through him the 
Word is transmitted to mankind. 


Since the Guru is ever in tune with God, who is the 
Ultimate Dispeller of all darkness, whatever proceeds from 
the Guru's mouth, is supremely efficacious; and has the power 
to convert the baser self of an individual into something 
meriting Divine approbation. That is why, stanza V of the Japu 
Ji refers to the Guru's Word as "supernal symphony" — the 
mystic sound Yogis crave to hear. He has also been referred to 
as the ‘loftiest scripture’ that can reveal the highest Truth. 
Guru's Word embodies all that is deemed imperative for and 
a pre-requisite to a spiritual regeneration of Man. The Guru's 
Word is all pervasive, for God's own Will bides therein. His 


35. gur[u] data gur[u] hivai ghar[u] —_ e tih loe 
(ag етэ" ag foe we ae cha fag Sf 


—Var A Sloka, M1, AG, 137 
36. gur[u] pauri beri gurū gur[u] tulha har[i] nao(n) 
gur[u] sar[u] sāgar[u] bohitho gur[u] tirath[u] daryao. 
(99 ust ust ws ws Jaw чі well 
яа Ws Wag HH 99 iu feng ll) 
—Sri Rag, M1, AG, 17 
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Wordis thus the holiestof all holies, as itimparts Eternal Truth 
to man. And it is through the wisdom of the Guru that man's 
mind is attuned to the Lord in a state of equipoise. Thus the 
Guru through his Word rids the individual soul of darkness 
and lends it spiritual light and insight. He transmits God's 
Word,which enables the people to adore the Lord, and thereby 
shed their phoniness. 


Sikhism, however, does not subscribe to the need for a 
personal Guru. In it, as also in the entire Saint tradition 
avowing impersonal or nirgun form of Bhakti, the saints or 
Gurus, whenever they talked of their Guru, they meant the 
Divine Voice within them. They listened to it in their in- 
nerselves and transmitted it to the people around for their 
benefit. That is why, Guru's Word, i.e. bani-(Skt. уйт) is 
considered to be Guru par excellence—nay even a revelation 
from God Himself. Since the Word itself is embodied in 
Guru Granth, Sikhism firmly disapproves of the idea of the 
continuation of the line of personal Gurus in any form. 


FORMALISM IN RELIGION 


Guru Nanak did not approve of formalism in religion. He 
saw little use for pilgrimages, rituals and austerities, that had, 
for ages, been believed to be sure devices for gaining spiritual 
merit. A ritualistic religion, he felt convinced, was light and 
not serious in spirit. Rituals led people to start and even end 
with these; and left little inclination with them to seek the true 
spirit of religion. They thus tended to take for kernel, what 
was mere husk. 


In unequivocal terms, Guru Nanak denounces rituals etc., 
when he says— 

Pilgrimage, penance, compassion and charity, 

May earn one merit—paltry as a sesame seed. 

But he who hearkens, meditates, 

And in the love of the Lord saturates, 

Bathes in the sacred fount within him; 

And his soul all grime forsakes. 
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Besides, the Guru felt that the need was for man to cleanse 
his soul and bind himself in loving devotion to his Creator. The 
human heart so richly endowed by his Creator, he felt, needed 
to be further sanctified with nam-simran—meditation on the 
Word. 


DIGNITY OF HUMAN LIFE 


As if by sheer force of tradition, numerous religious 
groups in India had for ages been running down human life on 
earth; and had even been referring to the world itself as a mere 
illusion. This had resulted in a degree of diffidence and 
defeatism in people and had made them morbidly fatalistic. 
The belief in the world being an illusion had also generated a 
measure of lassitude and purposelessness. Escapist renunci- 
ation was a direct outcome of this very approach to life. Guru 
Nanak, however, made people to realise that life is real and 
earnest and that every new life is the Creator's manifest 
indication that He has an abiding faith in the purpose and 
potentialities of human life. Guru Nanak thus reversed the 
earlier trend by suggesting that ‘Latent in the Spirit of Man 
rarest of gems do lie (VI. 3 ), and that the sacred fount is within 
man's heart, (XXI, 4). He thus lent unprecedented dignity to 
human life, and revealed to the common man remarkable 
potentialities and possibilities in his own being. Referring to 
the Universe too, he says— 


The Creator, O Nanak, does with fond concern view, 
The Universe created in His own image True. 
(XXXI. 3-4) 

This restored people's confidence in the world, which 
being in the image of its Creator, was 'true' and invested with 
a real purpose. Since God is Eternal Truth, how could the 
Universe, which is a manifestation of His immanent Self, be 
a mere illusion? This new outlook on life and things, in due - 
course, caused a revolution in people's attitudes and revealed 
to them fresh horizons of spiritual endeavour. 


Reaffirmation of the value and worth of life on Earth is 
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thus a very important aspect of Guru Nanak's teachings. This 
is particularly so in the Indian context, in which most creeds 
preferred to lay emphasis on a life of renunciation. 


THE IDEALS HIGHLIGHTED 


Japu Ji is not merely an exercise in pure metaphysical 
speculation. If it were merely that, it would have missed the 
solid substance of precise guidelines for Man's spiritual, moral 
and even social endeavour; which are in fact its chief merit. 
It expects man's mundane life to be moulded in accordance 
with ideals held aloft in it; thetwo foremost of which are to be 
'truthful' and to be ‘loving’, and the next two are to be 'fearless' 
and to be 'free of enmity'. The last two are, in a way, concomi- 
tant of the first two; for man cannot be truthful unless he is 
fearless, and he cannot be loving unless he forsakes hatred and 
enmity. Yet another, the fifth one is quite significant. This is 
acquisition of the knowledge which has been recognized as an 
essential prop and sustenance for man : 

Let search for Light Divine sustain thee; 

And Lord's benign compassion thy steward be. 

Thence shalt thou taste of that rarest harmony, 

That stirs in the human heart Supernal Symphony. 

(XXIX. 1) 

Again, in the Realm of Knowledge, it is Reason which 
reigns supreme and opens up vistas to 'myriad melodies and 
sights' 'capable of enrapturing the soul’ (XXXVI, 2). Indeed in 
Guru Nanak's philosophy of religion, knowledge, whether it 
comes through intuition or study or through systematic rea- 
soning, is a basic essential for an enlightened and purposeful 
life. In fact, Guru Nanak elsewhere strongly pleaded for 
reason, sanity and balance conditioning our views on things, 
not merely on issues secular but even in the sphere of religion. 

Let reason shape man's adoration of the Lord; 

Let sanity and reason fetch him honour and name; 
Reason doth help decipher what man may scan; 
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Sanity need determine even his acts of charity; 


Of Sanity alone, O Nanak, is the enlightened path; 
Save sanity, it is all the Devil's vaunt.?? 


THE SOCIAL DIMENSION OF GURU'S TEACHINGS 


For Guru Nanak, a truly religious life is an incessant 
struggle and not a state of mere static speculation. Virtue and 
vice are no mere verbal expressions, for— 

Such as be our actions, 

Such a meed shall we take. 

(XX. 8) 
Besides— 

Prayers too, without virtue, are shallow whine 

(XXI, 6) 
Yet Man's imbibing of virtue and cherishing of the Lord are 
not to be individual acts in isolation. Man's spiritual endeav- 
ours are to be in an essentially social context. Man must not 
view of things merely in terms of his own salvation, for he 
owes an essential duty to his fellowbeings too. Society con- 
tributes enormously to his total shaping and sustenance. 
Hencean unshakeable obligation automatically devolves upon 
him, for Guru Nanak says— 

Meditation leads one to the portals of salvation; 

The liberated one's fellows too find liberation. 

Firmly assured of one's own salvation, 

One leads on the congregation. 

(XV. 1-3) 

Thus, just as a lamp, once lit, lights many a more, so a 
person, illumined in his own self, is duty-bound to lend light 
37. agli(n) sahib[u] seviai agli(n) ратаі man[u] 

agli(n0 par[i] kai bujhiai aqli(n) kichai dan[u] 

nanak[u] akhai rah[u] eh[u] hor[i] galla(n) saitan[u] 

mast mig ЯЯ mast weit well 

mast ufs d SHA mat ate wl 

weg mÈ wg Eg Ffa sms AT! 

—Var Sarang, M1, AG, 1245 


INTRODUCTION 85 


and direction to very many more of his fellow-beings. 
Acceptance of such a social commitment is an inescapable 
obligation for any enlightened soul. In fact, the unicity of God 
has the unity of the entire human family as its logical cor- 
ollary. The brotherhood of all mankind automatically pro- 
ceeds from the common Fatherhood of God. In stanza XXVIII 
while addressing the Yogis of the Aee sect, Guru Nanak sug- 
gests— Let brotherhood of Man be as Aee Panth to Thee'. In 
fact, the self-same golden chain of love that binds Man to the 
feet of the Lord, must also bind him to the Lord's Creation. 


COSMOLOGICAL PERCEPTIONS 


Unlike many other prophets and seers, Guru Nanak makes 
no pretence at unfolding the mystery of Creation. Though 
various notions regarding Creation had been current, yet Guru 
Nanak feels that these were merely fanciful and arbitrary; and 
had had little rational basis. He, therefore, categorically re- 
jects the traditional Indian and Semetic beliefs as to the time, 


occasion and sequence of the creation of the Universe. In his 
view, for anyone to try to arbitrarily fix the date, time, season, 
and circumstance of Creation, would be something altogether 
presumptuous, for— 

The Lord who created the Universe, 

Has had this mystery in His Will. 


(XXI. 14) 
Besides— 
And he that vaunts, knowledgeable is he, 
Welcome at the Lord's steps shall he never be. 
(XXI. 18) 
Even as regards the size and expanse of the universe, Guru 
Nanak affirms that— 
Spheres there are beyond our own; 
And numberless more beyond these. 
(XVI. 11) 
It staggers human imagination to ponder how His one 
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Word created the Cosmic expanse; 'and instantly ran a myriad 
streams of life therein' (XVI, 20). The Guru, like other 
prophets, does envisage a stage, at which the Divine Essence 
lay dormant for billions and trillions of years of human. 
calculation. This, in a revealing canto in Rag Mari, the Guru 
calls the dhundhükàrà—something analogous to the formless 
gaseous state of the present day scientific conception. In this 
state, regarded by the Guru as a state of quiescence (sunn 
samadhi) of the Attributeless, nothing prevailed except His 
Will. Then, as He thought of manifesting Himself, He 
created this vast expanse of myriads of diverse hues and 
forms. This He did with one Word as if out of nothing. The 
antiquity, vastness and variety of this manifest form is so 
bewildering that Guru Nanak deems all speculations about it 
utterly futile : 

Limitless is His Creation too; 

Its bounds we never ken. 

Millions have vexed to know its extent, 

Yet success have had they none. 

(XXIV. 5-8) 

Guru Nanak's view of Creation is thus nearer the modern 
scientific stance. It seeks to cleanse people's minds of the 
cobwebs of earlier fanciful and irrational beliefs. At the same 
time it excites in people's minds a state of ‘wonderment’, 
vismad, at the boundless enormity of the Lord's powers and at 


38. arbad narbad dhundhakara. 
dharan[i] na gagana hukam[u] apara 


khand Ьгаһтап patal arambhe, 
gupto(n)h pargati ai(n)da 

mage esu gel 

у= & wem ge »nreil 


xg qs ws well 
язу usaret »rfevll (au) 
—Rag Maru, M1, Sohale, AG, 1035-36 
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the inscrutable nature of His Will. It is indeed refreshing to 
find that in a single stroke Guru Nanak achieves two seem- 
ingly irreconcilable objectives : (a) cleansing peoples' minds 
of the ages-old irrational beliefs regarding the circumstance 
and process of Creation and the shape, size and sustenance of 
the Cosmos, as also —and as a logical corollary thereto— 
(b) reaffirming and reinforcing their implicit faith in the 
Divine Order manifest in the Cosmos with all its astounding 
expanse and its bewildering complexity, precision and accu- 
racy of operation and sustenance. 


JAPU JI 


TEXT (TRILINGUAL) TRANSLATION 


AND ANNOTATIONS 
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2з an ads ЧЧ ‘15996 ‘fase 
‘mars Wats "oat Re repre | 


‘ek omkar 
! sat[i] nàm[u] ?kartà purakh[u] 
4nirbhau nirvair[u] каї mürat[i] 
"ajüni*saibhang *gurprasad[i]. 


—n— зар А X Г А РАЕС à 
saibhang" is written as 'saibham' but is pronounced as 'saibang . 
9 In some old manuscripts gurprasad[i] reads as guruprasad[i]. 
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Ihe Mulmantra 
(The Credal Statement) 

! Lord God is One, Absolute and Supreme; 
Equal has He none, in His Cosmic Scheme. 
Transcendent He is, yet Immanent too. 

2 Truth Eternal is His Name true 

3 Sole Creator, He pervades all Creation; 

^5 He knows no fear; is at enmity with no one. 
67 Timeless and formless, not incarnate is He; 

8 Self-existent—Being He is of His Own Being. 

? Guru's grace alone may us unto Him attain, 
(If the Lord's Will does so ordain.) 


V.1. "Lord God is One". The numeral I in the original text (pro- 
nounced as ek or ekamkar) connotes Unicity, while omkarstands for His 
Essence. For its explication, see Introduction, pp. 28-29. 

V.2. "Truth. . . Name true". Some commentators regard saí[i] and 
nam[u] as two distinct characteristics of the Deity. Sat[i] connotes 
eternity and immutability, while nàm[u] (name), if taken separately, 
would connote "ће spirit’ or 'essence'. 

V.3. "Sole Creator", karta-purakh[u]. Taken separately kartā would 
mean "ће Creator and purakh[u] (Skt. purusha) ‘the controller and enjoyer 
of his handiwork i.e. thecreation.' Purakh[u] added to Кага connotes that, 
in Sikh thought, Prakriti has no place in the creation of the phenomenal 
world. He is, thus, the Sole Creator. 

У.4-5. "no fear... no Опе". In certain theological systems anger or 
annoyance is attributed to God. However, Guru Nanak believes nothing 
but 'boundless love’ to be proceeding from God's Being (stanza IV). The 
absence of anger and enmity in God's Being also implies His unquestioned 
superiority over all else; and hence no grounds for annoyance or jealousy 
on His part. Besides, it is indicative of total poise and sublime serenity in 
His Being. 
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Јар[и] 
(sloka) 
'ad[i] sach(ch)[u] ?jaugad[i] sach(ch)[u] 
hai bhi sach(ch)[u] папак *hosi bhi sach(ch)[u]. 1. 
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THE JAPU 
(Sloka)* 
God Lord Eternal, His Essence is Truth; 
So had He been ere the primal age; 
So has He been through all ages, O Nanak, 
And so shall He be, ever ever more. 


*This sloka is a positive affirmation as to His Being which is eternal and 
immutable. 
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I 
!sochai soch[i] na hovai je sochi(n) lakh var. 
2chupai chup na hovai је lae raha(n) liv tar. 
3bhukhia(n) bhukh na шап je banna(n) puria(n) bhar. 
“аһа sianpa(n) lakh hohe(n) ta ik na chalai nal[i]. 
*kiv sa(ch)chiara hoiai kiv kürai tufai pàl[i]. 
®hukam[i] rajai chalana папак likhià nàl[i]. 1. 
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I 
' Purificatory rituals, a million-fold, 
Help not purge man's soul; 
2 Nor prolonged silence lead to quietude, 
Ceaselessly contemplate though one may 
? Though world-loads of wealth be at his feet, 
Man's insatiable lust shall yet not be appeased. 
^ Flights of intellect too avail one not; 
Countless though these be. 
* How may we then realise the Truth? 
How may the pall of sham untruth be rent? 


$ Abide ye, O Nanak, by the Divine Will, 
Ordained as it is in thy being. 


V.1. "Purificatory rituals". Soch in Guru Nanak's bani appears at 
different places in its sense of thinking and cleansing (sauch), both. For that 
reason some commentators interpret it as 'thinking' or 'contemplation'. 
However, soch as 'thinking' stands covered by the phrase sahas sianpa(n) 
(flights of intellect), occurring in verse 4, Its other connotation that of 
purificatory rituals' seems more apt. These purificatory rituals consisting 
of yajnas, penances, ablutions , bathing at holy places, etc., were, in earlier 
belief supposed to purify the human heart for receiving Divine Light. 

V.2. "prolonged silence". The reference is to ascetics, particularly to 
Jain munis, who advocate prolonged silence as a device for spiritual 
discipline. The idea behind observing prolonged silence is to conserve 
energy needed for spiritual ascent, as also to escape inadvertent need to tell 
lies. 

V.3. "Man's insatiable lust" connotes 'hunger for materialistic pur- 
suits' , a depraved form of which was lustful orgies indulged in by the 
Vammargi Sakatas who believed that excessive indulgence in wine, 
women and other carnal passions may, ultimately, lead them to real bliss 
by giving them a foretaste of it and, also by the repulsion that may be 
caused by excessive indulgence. 

У.4. "Flights of intellect" refers to deep speculation about the 
Ultimate Reality. 

V.5. "pall of sham, untruth", 'a Solid wall of falsehood and egoism', 
as the commnentators usually interpret it, 'which bars man from realisation 

contd. on p. 97. 
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II 

'hukami hovan[i] akar 

hukam[u] na kahia jai. 
?hukami hovan[i] jia 

hukam|i] milai vadiai. 
3hukami ut(t)am[u] nich[u] 

hukamf[i] likh[1] dukh sukh paiaih. 
*iknà hukami bakhsis 

ik[i] hukami sada bhaválaih. 
Shukamai andar[i] sabh[u] ko 

bahar[i] hukam na koe. 
*nànak hukamai je bujhai 

ta haumai kahai na koe.2. 
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П 
' In His Will—all mystery to us— 
Infinite forms come into being. 
? His Will begets all living things; 
In the same do we attain excellence. 
3 In His Will, be we high or low; 
In the same have we our share of joy or woe. 
^ While, some blessed few, in His will, 
Their deliverance attain; 
Groping in cycles of birth and death 
do others remain. 
5 All that is, is in His Will; 
Beyond His Will doth abide nil. 
6 О Nanak, one that may divine His Will, 
Shall ever be free of ego's ill. 


contd.from p. 95. 

of the Ultimate Reality’. Pal, a Rajasthani expression, actually means ‘a 
dam built across a stream or a river'. It seems to be akin to the English word 
"pall" indicative of a dark and heavy covering. The two words in the 
aforesaid language seem to have come down from the Indo-European 
stock of common vocables. The basic thesis in Japu Ji is as to how this pall 
may be rent and the human heart be got in readiness to receive the Light 
of the Lord. The word in the original text is sa(ch)chiar ‘truthful’, i.e. one 
who has realised the Truth; in other words, a man of God. 

V.5. "in His Will", The original text has hukam (order, command) 
repeatedly used in this stanza. Since order/command of a person issuing 
the same, is supposed to represent his will, the two words semantically are 
synonymous. "Will", rather, appears to be more comprehensive, for it 
involves even what has not yet been expressed, but may be expressed in 
time to come. Hence the preference for "will" to the word "order/ 
command". The Guru's lumping raza (will) with hukam (order) in the 
closing line ofthe preceding stanza confirms the aptness of this approach. 

V.6. "ego'sill". Haumai(literally haun-main)tentamounts to saying, 
T am' ог 1 exist by myself independent of the Creator. Usually it is 
identified with an individual's ego ог 1 am-ness'. One of the cardinal 
commandments of Sikhism is implicit faith in the Divine Will. This makes 
for self effacement and hence dilution of ego. 
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3 
те d ze ve fat Sell 
'gre 9 стз we shell 
"gre d ge «efs»omébr wall 
‘are a fefe»r few: ell 
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3 
‘ma st чт] gn fa wa 
^md rp «їйї этй vem 
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Sma at ah wx 99 Well 
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"wm aT wy fed aT 
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III 
! gávai ko tán[u] hovai kisai tán[u]. 
?gàvai ko dát[i] janai nisan[u]. 
*gàvai ko gun vadiaiá(n)char. 
RUM ko vidya vikham[u] vichar[u]. 
gàvai ko saj[i] kare tan[u] kheh. 
*gávai ko jia lai phir[i] deh. 
?рауаі ko japai disai dür[i]. 
ŝgāvai ko vekhai Һаага hadür[i]. 
contd. on p. 100. 
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III 

! Such, as are so blessed, of His Might they sing. 
2 Of His Bounties—Priceless tokens—do others sing. 
3 Some chant of His Glory, His Graces Sublime; 
4 Others exalt Him through philosophic rhyme. 
5 Some sing of Him as Creator and Destroyer; 
6 Others revere Him as Withdrawer of life, 

its Rebestower. 
7 Some view Him as the Power Remote; 


* Others perceive Him as| the Presence Proximate. 
contd. from p. 101. 


V.1. The original text uses the word gavai (sing) repeatedly in this 
stanza. This has been rendered here variously as "sing", "chant", "exalt", 


"revere", "proclaim", "perceive", etc. which tends to show its semantic 
richness in Punjabi. 


V.3. "Graces sublime", vadiaian char of the original text; literally 
‘excellent qualities’. 
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contd. from p. 98. 
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?kathnà kathi[n] na avai tot[i]. 

10kath[i] kath[i] kathi[n] koti[n] kot[1] kot[i]. 
! de(n)dà de lai(n)de thak[i] pahe(n). 

7 juga jugantar[i] khahi khahe(n). 

13hukami hukam[u] chalae rah[u]. 

4nanak vigsai veparvah[u].3. 
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contd. from p. 99. 
? Were I to venture a myriad times the Divine Master 


to define; 
10 Surely shall I falter, a dismal meed shall be mine. 
!! The Benevolent Lord does for ever bestow; 
We receivers alone do weary grow. 
12 For ages have we on His bounties subsisted. 


13 Lord's Will directs His Dispensation Divine, 
14 Which the Imperturbable One watches in His Grace 
benign. 


V.14. "Imperturbable", beparvah of the original text is not ‘carefree’ as 
some commentators have postulated, for He is compassionate and forgiv- 
ing. Hence the current rendering as ‘the Imperturbable. 
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IV 
'sacha sahib[u] sách[u] nai 
bhakhia bhao apar[u] 
?àkhe(n)h mange(n)h deh[i] deh[i] 
dàt[1] kare datar[u]. 
*pher[i] ke agai rakhiai 
Jit[u] disai аагБаг[и]. 
4muihau(n) ke bolan[u] boliai 
Jit[u] sun[i] dhare ріаг[и]. 
*a[n]mrit velà sa(ch)ch[u] nao(n) 
vadiài vichar[u]. 
karmi avai Карга 
nadari mokh[u] duar[u]. 
"nànak evai(n) janiai 
sabh[u] ape sa(ch)chiar[u].4. 
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IV 
! True is the Lord— True is His justice too. 
Boundless love is the idiom of our Master True. 
? Ever do we beg and crave of Him; 
Ever freely do His bounties flow. 
3 What may we then offer unto Him, 
To have a glimpse of His Grace Divine? 


^ What prayer may we offer unto Him, 
To merit, for us, His Grace Sublime? 


5 [n the ambrosial hours-preceding dawn, 
Meditate Ye on the glory of the Holy Word. 
$ While this human form comes of our past actions; 
Through His Grace alone may we attain salvation. 
7 He in Himself is Truth Eternal— 
Thatis all ye know, O Nanak, and all ye need to know. 


V.1 "Boundless love". In the Mulmantra, God has been referred to 
as being free of all fear or enmity. The Supreme Creator having created the 
Universe could not possibly be indifferent to it. The Almighty is, in fact, 
all love and care for His Creation; and the self-same love which the Master 
bears for us, teaches us to hold His Creation in bonds of love (See Intro- 
duction, pp. 35-39). 

V.3 "His Grace Divine". The word in the original text is 'darbar' 
which means ‘court’. The seeker's craving to have an audience at His Court 
is to seek His Grace. Traditionally in India, as elsewhere, one had to offer 
a precious gift'even in order to have an audience with a high personage. 
Guru wonders what man could possibly offer at the court of the Bountiful 
Lord; for, in fact, everything flows from Him to us. 

V.5 "ambrosial hour", amrit vela. In the Indian tradition a marked 
degree of merit goes with waking up in the early hours of the morning and 
after routine ablutions praying to the Creator in an atmosphere and state of 
mind free from tensions and distractions. Hence "ambrosial hour". The 
word 'amrif in Panjabi language, is semantically a very rich one and has 
more than a dozen connotations including ‘pure’, 'nectar', ‘gold’, etc. 

У.6 (a) "human form", Карга, a garment; metaphorically ‘body’, or 
‘corporeal frame of тап”; (b) "past actions", actions done in the previous 
birth. The Sikh faith believes in Transmigration of Soul as also in the 
Doctrine of Karma. It is believed that human actions done in a previous life 
determine the nature and status of the birth to come; (c) "Through His 
Grace. . . salvation". In Sikhism Divine grace is considered absolutely 
imperative for salvation. For "Grace" see Introduction, pp. 75-79. 


TEXT AND TRANSLATION 


ц 
mir © afe etz 5 fell 
зу mfu 159965 Afell 
*fafs Afe fafs ufer Hell 
‘aaa ЗТЯ get #507511 
sA wetor ufs edt 37611 
Seu usufs ИЧ ufs & well 
"quif ©те qux Se тані sfgor met 


ч 
lois A =т= а A gui! 
2am aft fy NRI I 
Affe wfaen fafa west Arq! | 
sara Tae Geel feum 
Sama ye ate 9 AI! 


Seq wu qu ЧЁ A MEI 
"que ae gaffe #4 quufa Vg wm 


V 
'thapia na jae kita na hoe. 
2аре арі] niranjan[u] soe. 
*jin[i] sevia tin[i] pala man[u]; 
“папак gaviai рипі nidhàn[u]. 
5gàviai suniai man[i] rakhiai bhào, 
$dukh[u] parhar[i] sukh[u] ghar[i] lai jae 
?gurmukh[i] nadang gurmukh[i] vedang 
gurmukh[i] rahia samài. 

contd. on p. 106. 
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V 

! He can neither be installed; 

Nor His likeness be shaped; 
? For, in sooth, formless and self-existent is He. 
3 They, that serve Him, shall honoured be. 
^ Extol ye then, O Nanak, the Repository of All Vir- 

tues. 

5 Hear and sing of His Glories; 

And let thy heart brim with the love of the Lord, 
$ Thus shall all misery depart; 

And an abode of peace be thy heart. 


7 Guru's Word is Supernal Symphony; 
Guru's Word is loftiest scripture; 
Guru's Word is all-pervasive. 


For Lord's own Will bides therein. 
contd. on p. 107 


V.1 "Hecan...shaped". The formless nature of God, earlier referred to 
in the Mülmantra, is further reaffirmed. The Theory of Incarnation and the 
practice of installing images of Him are firmly rejected. 

V.7 (a) "Supernal symphony". The word in the original text is 
nadam, pronounced nadang, which alludes to the mystical anhad nad, the 
symphony Yogis seek to perceive in their moments of trance. Anhad nad 
is considered to be the first intimation of God to the heart of man. Literally, 
it means ‘without striking (anhat) or ethereal. It is supposed to be ever 
reverbating in silence in the limitless Universe that God has created. 

(b) "loftiest scripture". "Veda" is the generic term for four 
holiest scriptures of the early Hindu cult. It stems from the Sanskrit root vid 
which means ‘to know'. Hence this rendering of it into 'loftiest scripture’. 
The overenthusiastic among the Hindus claim that Vedas contain seeds of 
all sorts of knowledge, temporal and spiritual. In theology, however, the 
term has come to mean ‘knowledge of the Ultimate Reality’ and it is in this 
sense that the Guru has come to be known as the repository of all 
knowledge that the Vedas can impart. 


106 TEXT AND TRANSLATION 


contd. from p. 104. 
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eva vist at ep ar at A faa Я oe 11 


*eur[u] isar[u] gur[u] gorakh[u] Багта gur[u] parbati 
mai. 

?je hau(n) jana akha(n) nahi kahnà kathan[u] na jai. 

'0рига ik deh[i] bujhài. 

" sabhna jla(n) ka ik[u] data so mai(n) visar[i] na ја. 5. 
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contd. from p. 105. 
* The traits of Isar, Gorakh and Brahma— 
Guru has all these in His Being. 
And, verily, traits of Mother Goddess too. 
? If, at all, His Essence I knew, 
Would I not venture to sketch Him? 
In sooth, far past all account is He. 


1° Guru has lent me this insight: 
1! Of all living beings is He the Sustainer; 
Him may I forsake never. 


V.8. "Thetraitsof...Mother Goddess too". In Indian mythology, Ísar, 
i.e. Siva is the destroyer, Gorakh (to be identified with Vishnu) is the 
preserver, and Brahma, the creator. Parbati, the consort of "Siva, is a 
benevolent Goddess, out to protect man in all vicissitudes. In Guru Nanak's 
theology all these traits rest in the Guru. 


У.10 "this insight". The word bujhai corresponds to ‘insight’ or 
‘understanding’. 
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VI 
'tirath[i] nava(n) je tis[u] bhava(n), 
vin[u] bhàne ke nae kari(n). 
2јей sirath[i] upal vekha(n), 
vin[u] karma(n) ke milai lai(n). 
*mat[i] vich(ch)[i] ratan javahar mànik, 
Je ik gur ki sikh suni. 
*gurà ik deh[i] bujhai. 
Ssabhna(n) jia(n) ka ik[u] data, 
so mai(n) visar[i] na jài.6. 
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VI 
! I would bathe at Holies all, 
If that could earn me His Love and Grace. 
(But what use all ablutions are, 
If, from my Lord, I were still to be far). 
? In all His Creation that I behold, 
Nothing, save through His Grace, avails. 


? Latent in the spirit of Man, 
Rarest of gems do lie— 
Guru's Word may unveil these all. 


* Guru has lent me this insight: 
5 'Of all living beings is He the sustainer 
Him may I forsake never'. 


V.1 I would bathe...far. Guru refers to the utter futility of bathing at 
holy places on special occasions and during particular configurations of 
the planets as a device for earning spiritual merit. It would, in his view, be 
naive to believe that such pranks as these could get an individual any closer 
to the Divine Spirit. Pilgrimages, fasts, vigils and rituals which form part 
of Apra Vidya can at best create in the human spirit an interest in higher 
life; but, apart from this, these do not mean much and could earn hardly any 
merit. 

V.3 "Rarest of gems". The original text has ratan, javahar and 
manik. All these are indicative of jewels, gems, pearls and rubies. The 
reference is, of course, to the immense inherent potentialities of human 
mind and soul to imbibe higher moral and spiritual values. 
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VII 

‘ie jug chare arja hor dasuni hoe. 
2nava(n) khanda(n) vi(ch)ch[i] janiai nàl[i] chalai 

sabh[u] koe. 
3changa nào(n) rakhài kai jas[u] kirat[i] jag[i] lei. 
*je tis[u] nadar[i] na avai ta vat na puchhai ke. 
*kita(n) andar[i] kit[u] kar[i] dosi dos[u] dhare. 
впапак nirgun[i] gun[u] kare gunvantia(n) gun[u] de. 
"tehà koi na sujhai je tis[u] gun[u] koi kare. 7. 
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VII 

! Were a man to live for ages four; 
Nay, even ten times that score; 

? Though his name were to cross nine shores; 
And multitudes follow him evermore. 

? Were his fame too to grow from more to more, 
And universal acclaim be his score; 

^ Yet, if the Master's Grace, he fails to secure; 
Of no account shall he be— 

5 A mean worm, a mere flea! 
Stigma from even a sinner shall he carry. 


$ O Nanak, God may bestow virtue on the graceless; 
And folks with merit further bless. 

7 Yet, such a one, I see none else, 
As could claim to bestow aught on Him. 


V.1. "ages four". Indian astronomers reckon time in yugas, some- 
thing analogous to the word "Ages" in English. These are four in number: 
the SatyaorSati-yuga, the Treta-yuga, the Dvapar-yugaand the Kali-yuga. 
The first three which are believed to have had a span of 1,72,000, 1,296,000 
and 864,000 years respectively, expired long long ago. The fourth, the 
Kali-yuga, which is scheduled to have a span of 432,000 years, is currently 
on. The Kali-yuga era began 3100 years before the Christian era and is, at 
present, in its 5094th year, corresponding to 1994th year of the Christian 
calendar. 

V 2. "nine shores", nau khand, the nine regions of earth into which 
the ancient Indian geographers divided the earth. The expression "nine 
shores" implies the farthest reaches of earth. 
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VIII 
'suniai si(d)dh pir sur[i] nàth. 
?suniai dharat[i] dhaval akas. 
3suniai dip loa patal. 
*suniai poh[i] na sakai каи]. 
*nànak bhagta(n) sada vigas[u]. 
$suniai dükh рар ka nas[u].8 


GURU NANAK'S JAPU JI 113 


VIII 
' Hearkening of the Word Divine does the common 
folk elevate, 

To Siddhas', Pirs' revered Nathas' state. 
? Hearkening does the secrets unfold, 

Of Earth, its prop and skies aloft. 
? The Lord's Word to human folk reveals, 

Isles', spheres' and nether regions' mysteries. 
^ Defy death too, such as hearken the Name. 


* Radiant bliss, O Nanak, is a devotee's fare; 
‚é Hearkening the Word relieves him of pain, sin and 
care. 


V.1.(a) "Hearkening". Suniai, differently translated as "by listening to" 
or "by hearing" by the expositors, is the first of the three initial steps, 
$ravana, mannana and nidhyasan, recognised as necessary in the tradi- 
tional Indian theological system for inculcating spiritual discipline. Suniai 
involves not only listening to the Name/Word-Divine but also imbibing it. 

(b) "siddhas . . . nathas". Siddhas are persons believed to have 
attained miraculous powers through the practice of Yoga, while pirs stand 
for Muslim divines. The phrase surnath can be interpreted in two ways : 
(i) sur, 'gods'+nath; "ће lord’ i.e. the lord of gods, or Indra; (ii) sur, 
‘sreshtha'+nathas, followers of the siddha cult, i.e. venerable nathas. Since 
guru Nanak is referring to prevailing sects, the latter interpretation alone 
sounds appropriate. 

V.2. "its prop". The original text has dhaval, the mythical bull, 
supposed to be providing the earth the necessary support by holding it aloft 
on its horns. (The ancients even irrationally believed that every time the 
bull sought to shift the earth's load from one horn to the other, an 
earthquake was caused. 
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IX 
!suniai isar[u] Багта ind[u]. 
?suniai mukh[i] salahan mand[u] 
?suniai jog jugat[i] tan[i] bhed. 
*suniai sasat simrit[i] ved. 
*nànak bhagta(n) sada vigas[u]. 
5suniai dükh pap ka nàs[u].9. 
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IX 
! Hearkening yet the Word of the Lord, 
Common folk may, in His Grace, attain, 
The eminence of Siva, Brahma and Indra's domain. 
? On hearkening the Word, the lips of the lowly, 
Hum the praises of the Lord Most High. 
> Yogic powers are unfolded on hearkening the Name; 
Also the faculties latent in our corporeal frame. 
^ The Word yet lends the keen insight 
To perceive Sastras, Smritis and Vedas aright. 


5 Radiant bliss, О Nanak, is a devotee's fare; 
$ Hearkening the Word relieves him of pain, sin and 
care. 


V.1. "Siva Brahma and Indra". Of the pantheon of Hindu god's Siva 
(Isar) is said to be the sustainer; Brahma, the creator; and Indar (Skt. Indra) 
the sender of rains. 

V.3 "Yogic powers . . . the Name". For Yoga, its systems and 
powers, see Intoduction pp. 60-62. 

V.4 "Sastras. . . Vedas". Sastras are the treatises on the six philo- 
sophical systems of the Hindus; Smritisare the twenty-seven sacred Hindu 
texts incorporating random reflections on Vedas by various rishis; and 
Vedas, are the most celebrated and sacred Hindu texts numbering four, 
are: the Rig, the Sam, theAtharva and the Yajur. 
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X 
!suniai sat [и] santokh[u] giàn[u]. 
?suniai athsath[i] ka isnan[u]. 
3suniai par[i] parli) pàvaih man[u]. 
*suniai lagai sahaj[i] dhian[u]. 
$парак bhagta(n) sada уіраѕ[и]. 
suniai dükh рар ka nas[u].10. 
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X 

' Hearkening the Word earns one aright, 
Truth, contentment and rare insight. 

Lord's Word earns one the graces, 
Of dips at sixty-eight holy places. 

> Honour and name that with learning go, 
Greet one at the Name's prow. 

^ In sooth Lord's Word begets rare equipoise. 


5 Radiant bliss, O Nanak, is a devotee's fare. 
é Hearkening the Word relieves him of pain, sin and 
care. 


V.2 "sixty-eight holy places". of the sixty-eight places of pilgrimage 
considered holy by the Hindus, prominent ones are Ayudhya, Haridwar, 
Kurukshetra, Mathura, Benaras, Prayag (Allahabad), Puri (Jaganath), 
Pushkar, Venkateshvaram, Badrinath etc. A visit, to these is believed to 
earn merit and, as a consequence, one gets closer to salvation. 

V.4 "rare equipoise". Sahaj[i] in Sikh thought is a state beyond and 
free of all tensions and distractions. (See Introduction pp. 65-67). 
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XI 
'suniai sara(n) guna(n) ke gah. 
?suniai sekh pir рац1]ѕаһ. 
?suniai andhe pave(n)h гаһ[и]. 
*suniai hath hovai asgah[u]. 
*nanak bhagta(n) sada vigas[u]. 
вѕипіаі dükh pap ka паѕ[и].11. 
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XI 
' Hearkening yet the Word of the Lord, 
Helps man oceans of virtue ford. 
? Hearkening the Word does well impart 
Sheikh's wisdom, Pir's piety, a Wali's parts. 
? Even to the blind of soul, 
Hearkening lends rare vision whole; 
^ And fathomless deeps are fordable made. 


5 Radiant bliss, О Nanak, is a devotee's fare, 
6 Hearkening the Word relieves him of pain, sin and 
care. 


V.1 "Ocean of virtue". Sar isa water reservoir and sara(n)isits plural 
form; guna(n) means ‘qualities’ or ‘virtues’. 

У.2 "Sheikh's . . . pirs". Sheikh is head or chief of a tribe or of a 
religious order; pir is a Muslim saint, or a holy man; wali, an Arabic 
expression, has double connotation. In the temporal world, it connotes 'a 
prince’ whereas in the spiritual world it means ‘an elect or a chosen-one of 
God'. Guru Nanak used ‘patishah'obviously to indicate persons of the latter 
category, for it is only hearkening of their word that earns one merit. It may 
be recalled that venerated Muslim saints were often referred to as ‘shah’, 
e.g. Bulle Shah, Shah Hussain, Shah Sharaf, etc. 
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XII 
!manne ki gat[i] kahi na jae. 
2је ko kahai pichhai pachh[u]tae. 
*kagad[i] kalam na likhanhar[u]. 
4manne ka bah[i] karan[i] vichar[u]. 
5aisà nàm[u] niranjan[u] hoe. 
вје ko mann[i] janai man[i] koe.12. 
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XII 
! Meditation on the Word Divine 
Helps one such a state attain— 
? All accounts of it would be in vain. 
3 No pen, no paper, no scribe's skill 
^ Could, to that state, do justice full. 


5 Word has its essence so immaculate— 
$ He alone would taste of it, as has faith. 


V.1. "Meditation on the Word Divine". Manne/Mannai of the 
original text (mannan of the triune mentioned on p. 113, f.n. V.1. (a) 
above) has been variously interpreted as ‘obeying’, ‘faith’, ‘reflection’. 
However ‘Meditation’ here seems to be most appropriate. Guru Nanak 
seems to include the third step, nidhyasan (profound contemplation) in 
mannan, for he envisages through it the redemption of Man, as is appar- 
ent from his observation in stanza XV, that ‘meditation gets one to the 
portals of salvation’. Meditation, no doubt, leads to a sharper discernment 
which, in its turn, makes for a much deeper insight into things that may 
lead Man beyond external perceptions of the senses. 
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XIII 
!mannai surt[i] hovai man[i] budh{i]. 
2mannai sagal bhavan ki sudh[i]. 
3mannai mu(n)h[i] chofa(n) na khàe. 
4mannai jam kai sath[i] па jae. 
Saisa nam[u] niranjan[u] hoe. 
вје ko таћп[1] jànai man[i] koe. 13. 
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XIII 
! Meditation on the Word Divine. 
To higher consciousness awakens the mind. 
? The mysteries of the Cosmic spheres 
To one meditating are laid bare. 
? Frustrations simply plague him not. 
^ Fear of death too is lost. 


5 Word has its essence so immaculate— 
$ He alone would taste of it, as has faith. 


V.1. "higher consciousness", surt[i], i.e. consciousness about God 
and His Creation. 

V2. sagal bhavan of the original text means ‘all the houses’, i.e. ‘all 
the regions'. Hence Cosmos. 

V.3. "Frustrations", Punjabi mu(n)h chota(n), slaps in the face, which 
is indicative of disgrace or frustration. 
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XIV 
!mannai тагар[1] thàk na рае. 
?mannai pat[i] sio(n) pargat[u] jae 
?mannai тар[и] na chalai panth[u]. 
*mainai dharma seti sanbandh[u]. 
*aisà nàm[u] niranjan[u] hoe. 
вје ko mann[i] janai тап[1] koe. 14. 
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XIV 
! Meditation paves Man's course clear; 
? To honour and distinction his faith leads on. 
3 Misleading bylanes tempt him not. 
^ Dharma alone is his firm prop. 


5 Word has its essence so immaculate— 
$ He alone would taste of it, as has faith. 


V.1. "course", marag/marga, magg (the same as marga) or panth. All 
these indicate the seeker's course to spiritual advancement. 
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XV 
1mannai pavaih mokh[u] duar[u]. 
?mannai parvarai sadhar[u]. 
3mannai tarai tare gur[u] sikh. 
4mannai nanak bhavaih na bhikh. 
Saisé nàm[u] niranjan[u] hoe. 
вје ko mann{i] janai man[i] koe. 15. 
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XV 
! Meditation leads опе to the portals of salvation; 
? The liberated one's fellows too find liberation. 
3 Firmly assured of one's own salvation, 
One leads on the congregation. 
4 In sooth, Lord's Word begets rare equipoise. 


5 Word has its essence so immaculate— 
$ He alone would taste of it, as has faith. 


V.3. "the congregation", Punjabi, parvar, literally a ‘family’. In its 
extended sense it means numerous others, hence congregation. In Sikh 
thought personal salvation alone is not enough. A spiritually elevated soul 
has a firm social obligation to aid and lend light to his fellow beings so as 
to ensure their spiritual emancipation along with his own. 
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XVI 
!panch parvan panch pardhàn[u]. 
?panche pave(n)h dargah[i] man[u]. 
3panche sohe[n]h dar[i] rajan[u]. 
4panchà[n] ka gur[u] ek[u] dhian[u]. 
5je ko kahai karai vichar[u]. 
Skarte kai karnai nahi ѕитаг[и]. 

contd. on p. 130. 
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XVI 

' Elect are the ones approved unto Him; 
Honoured they are among their fellow-folk too. 

? Graced they abide in His presence sublime; 

> Welcome they are at His portals Divine. 

^ Ever lost are they in pious meditation. 


5 Were one to venture to speculate 
é The expanse of the Creator's endless state; 
A futile attempt would it be; 
For far beyond Man's comprehension is He. 
contd. on p. 131. 


V.1. "Elect", Panch of the original text literally means 'five' as also 
‘the elder ofa clan, tribe or fraternity’, "Five" in the Sikh cultural milieu has 
a religious overtone too, as is apparent from the saying panjan vich para- 
mesar—"There is a Divine element pervading where five well-meaning 
persons congregate". In this particular context, the traditional commenta- 
tors hold it to mean five classes of persons previously mentioned in the 
Japu Ji, i.e. (i) those who abide by His Will, (ii) those who meditate on the 
True Lord's Name in the ambrosial hours, (iii) those who forsake Him 
never, (iv) those who hearken His Name and sing of His praises, and 
(v) those who reflect i.e. meditate on His Name. Hence "the elect" means 
the people who through the practice of Nam should have attained an ad- 
vanced spiritual state. 


V.2-3. "portals Divine", dar rajan of the original text; rajan here does 
notrefer to mundane kings but to the Lord of all lords (kings); the Lord 
Almighty; dargah means "portals Divine’. 


130 GURU NANAK'S JAPU JI 


contd. from p. 128. 
'Hg чеч efer wr vali 
‘yoy wr chor fafo afsll 
эя a wg Je янт! 
"ves Gufs as 97911 
"тұ gg ud 99 9811 
"fgg 3 ws BS ASS 191! 


7e] OY SEH FT YG! | 

ві «nf xfaen fata ufi 

°F a ga ge wem 

10 аа GAR chap ARI! 

edt ge Ч gm 6611 | 
fq а эпе ч FAY VI | | 


"dhaul[u] dharm[u] дауа ka püt[u]. 
5santokh[u] thap[i] rakhia jin[i] sütf[i]. 
?je ko bujhai hovai sa(ch)chiar[u]. 
10 dhavalai upar[i] ketà bhar[u]. 
паћагі hor[u] parai hor[u] hor[u]. 
12115 te bhar[u] talai kavan[u] jor[u]. 
contd. on p. 132. 


TEXT AND TRANSLATION 13] 


contd. from p. 129. 
? Divine Dispensation flowing from the Creator's 
Compassion, 
And willing submission thereto, born of sweet 
content, 
Such indeed is that 'mythical bull', 
* That holds the Cosmos in Harmony full. 
? Truly enlightened would one be, 
This patent truth, if one could see. 
10 What staggering loads for a mere bull to carry! 
!! Spheres there are beyond our own; 
And numberless more beyond these. 
12 What power sustains these spheres aloft ? 


(Could a mere bull it be!) 
contd. on p. 133. 


V.7. "Divine dispensation ... bull". Guru Nanak rejects the facile and 
irrational traditional belief that earth is supported on the horns of a bull. 
It is the Lord's Sublime Will that holds the infinite universe in ‘harmony 
full', he asserts. Cleansing people's minds of a misconception, he drives 
them to the irresistible conclusion that there is and has to be a super-force 
to regulate and sustain the infinite Cosmic order. That super force, cannot 
be any thing but the Divine Will. 

V.11-12 "Spheres . . . aloft". Proceeding from a rational and now 
scientifically proven view of the boundless nature of the Universe, the 
argument is further extended to reinforce faith in the Sublime Sustainer. 


132 


GURU NANAK'S JAPU JI 


contd. from p. 130. 


"bar ats dar 9 Vell 
“ager Тїн est aa ll 
Seg Sur fate we afell 
"ут fsi s fell 
"ws эте тив gull 
"ast wfs we de wil 
"ez une ta ae 
зн З Че Be ФІІ 


Ba эп UID Al | 
leona fefe get emi 
15gg cra fafa wm wii 
lesa fef Fat gI 
Vea AY Чэ EF 


BAA айй wet 1] Ф911 
Lata Tas Val Has! | 
fa wd giu ww «mI 


5jia jat[i] ranga ke nav. 
Hsabhnà likhià vuri kalam. 
Peh[u] lekha likh[i] janai koi. 
'6lekha likhia keta hoi. 

Uketà ran[u] sualih[u] rüp[u]. 


18 ей dat[i] janai kaun[u] küt[u]. 


kita pasao еко kavao. 
20tis te hoe lakh dariao. 


contd. on p. 134. 


TEXT AND TRANSLATION 133 


contd. from p. 131. 


'3 Creatures of myriad shapes and hues, 

14 Lord's ever-moving pen has decreed these. 
15 Who could attempt an account of these! 

16 What a staggering account would it be! 


7 How limitless Thy powers! 

How superb Thy forms! 
18 How boundless Thy bounties! 

How limitless Thy powers—no one daresay! 
19 Thy one Word created the Cosmic expanse; 


? And instantly ran myriad streams of life therein. 
contd. on p. 135. 


V. 17. "powers", küt(u). It is Punjabised form of the Arabic word 
quwwat, powers. 

V.19. "Thy one Word". The Hindus believe the primal word to be eko 
sham, bahu syam (I am one, let me become many); while the Muslims think 
it to be kun (let there be). The oldest commentary of the Japu Ji however, 
interprets kavaoas the Primal mixture of one mashdaeach of water, fire, air 
and earth created by the Lord. This then was stretched to form numerous 
spheres, regions and realms &æħstituting the Cosmos. Kavao can 
etymologically be shown to be derivative of the Arabic word givam 
(kivam -kavav kavao). Rendered thus, the verse would mean that this vast 
Universe has emanated from the same source and, hence, has basic unity. 


134 GURU NANAK'S JAPU JI 


contd. from p. 132. 
geass ате wg «well 
"eger 5 ma ta «ui 
зя gu seme set 97811 
^g wer wenif3 15997911911 


get Fay gr Wim 
2akal ч Wal US ARI 
3a чы wa ae well aI 
2+9 чат aaa {1118611 


?Ikudrat[i]kavan kaha(n) vichar[u]. 
varia na java(n) ek var. 

23јо tudh(u) bhavai sai bhali kar. 
*4ti(n) sada salamat[i] nirankar. 16. 


TEXT AND TRANSLATION 135 


contd. from p. 133. 


?! Worth am I aught to assay 
The miracle of Thy might, O Lord? 
22 Too mean an offering my paltry life would make, 
At Thy Sublime Altar, my Lord. 
23 Whatever pleaseth Thee, alone is welcome unto us, 
24 Eternal and Immutable Thou art, О Fathomless One. 


136 GURU NANAK'S JAPU JI 


Ер, 
"pu mr HAY 97611 

MH UAT MAY Su 371 
зэнңч ae ЧЧ Se 51 
“нич Aa ніс «ЛЧ evil 
*»mW sas de fara «ral 
‘more ЯЙ »n 9737911 

"vmi AT ЧЧ wu All 

‘woe dfs fse sfe 37911 


9 
lade ww smi WISI! 

^s Ws smi WW 1511 
зз я fa az 511 
taia ӘЙ fa хез ami 
Sada wa WoT fm AAR! 1 


saja wd ada SAK 1 
"Hea EX ug Wa ARI! 
Sade he fra oe wii 


XVII 
! asankh jap asankh bhao. 
2 asankh puja asankh tap tao. 
3 asankh granth mukh[i] ved path. 
4 asankh jog man[i] rahe(n)h udas. 
$ asankh bhagat gun gian vichar. 
$ asankh sati asankh datar. 
? asankh sir mu(n)h bhakh sar. 
* asankh mon([i] liv lae(n) tar. 

contd. on p. 138. 


TEXT AND TRANSLATION 137 


XVII 
' Countless folk Thy Name recite; 
Countless Thee adore. 
? Countless are there, that worship Thee; 
Countless anchorets endure penance for Thee. 
? Countless, from memory, scriptures recite. 
* Countless ascetics forsake the world for Thee. 
5 Countless devotees of Thy excellences sing. 
Countless do Thy mysteries explore. 
* Countless are Thy pious souls; 
Countless too are Thy benevolent folk. 
7 Countless crusaders enemy's steel brave; 
* Countless fix, in silence, their thoughts on Thee 
contd. on p. 139 


У.1. "Countless..."Stanza XVII as well as the one following, 
explicate the vastness and diversity of God's creation. It says: Numberless 
are the good and pious souls on Earth, and numberless too are the ignorant 
sinners and brutes. Why the Lord suffereth and sustaineth the latter sort, 
and how indulgent He is to creatures of diverse types—it all lies in His 
inscrutable Will; which all is a mystery to us, and which to Guru Nanak, 
in his sweet humility, is ever welcome. 


138 GURU NANAK'S JAPU JI 


contd. from p. 136. 
*wesfa wee =ч #9911 
vafo wow ES ©7911 
"Я gu ae wet set 97911 
23 Wer wena #5979119211 


Spat жал wur dium! 
lata я Wal 0% WKII 
lat qu wea age yell FTI! 
Rq чат Bela HIT 184911 


9 kudrat[i] kavan kaha(n) уісһаг[и]. 
10 varia na java(n) ek var. 

! jo tudh[u] bhavai sai bhali kar. 

7 tà() sada slámat[i] nirankar. 17. 


TEXT AND TRANSLATION 139 


contd. from p. 137. 
? Worth am I aught to assay 
The miracle of Thy Might, O Lord! 
10 Too mean an offering my paltry life would make 
At Thy Sublime Altar, my Lord. 
! Whatever pleaseth Thee, alone is welcome unto us. 
'2 Eternal and Immutable Thou art, О Fathomless one. 


140 GURU NANAK'S JAPU JI 


ас 
'» ЭӨЧ wo welll 
mY dd ЧӨӨ! 
ээч эне afa ats Fall 
‘miy we wu Ifa Әт 
say unit amr afa 1911 
‘wore afama as ferfall 
“AY Hee WE sty wg 
*»niu fea fafa aaf 97811 
?6 
lade cs аш WII 
2де чїє WW! 
зач 3mm aft эё эйс! 
‘ade т ae wem wei 
sadia чїїї чч aft sisi 


Sade ofan pe fuf 
ada en нч Ufa ae 
Sade 195% fuf are wma 


XVIII 
! asankh mürakh andh ghor. 
? asankh chor haramkhor. 
3 asankh amar kar[i] jahe(n) jor. 
4asankh gal vadh hatià kamahe(n). 
$ asankh papi pap[u] kar[i] jahe(n). 
ё asankh küriàr küre phirahe(n). 
? asankh malechh mallu] bhakh[i] khahe(n). 


* asankh nindak sir[i] karhe(n) bhar[u]. 
contd..on p. 142. 


TEXT AND TRANSLATION 141 


XVIII 
1 Numberless fools in stark ignorance abide. 
? Numberless others on pelf thrive. 
3 Numberless autocrats with brute force drive. 
4 Numberless cut-throats on violence thrive. 
5 Numberless sinners in sin depart. 
$ Numberless liars just falsehood impart. 
7 Numberless perverts themselves in filth abase. 


* Numberless slanderers just themselves debase. 
contd. on p. 143. 


142 GURU МАМАК JAPU JI 


contd. from p. 140. 
зт oh ad 97911 
nefor 5 тет a «ul 
"Я gu sre wet sat 917911 
" нет Wen fesarallat ll 


эчт Ary wg 161 1 
laksa A Wal US AKI! 
їзїї 9 wea ae wel BK! 
129 war че PII II 


? nanak[u] nich[u] kahai vichar[u]. 
10 varia na java(n) ek var. 

"jo tudh[u] bhavai sai bhali kar. 
!2t0(n) sada slámat[i] nirankar. 18. 


TEXT AND TRANSLATION 143 


contd. from p. 141. 
? Says, Nanak—lowliest of the lowly— 
10 Too mean an offering my paltry life would make 
At Thy Sublime Altar, my Lord! 
п Whatever pleaseth Thee, alone is welcome unto us. 
12 Eternal and Immutable Thou art, О Fathomless One. 
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GURU NANAK'S JAPU JI 


qt 
"e em MAY well 
EH MEM MAY SHI! 
mime aofa fafa sra fell 
‘myd Su »nrdt ASTI! 
sayd famre ats sre all 
эч fswe use well 
тэучат fafs Haat «ыт || 


$ 
ada wm Ada umili 
2a smi BAG «їзїї! 
^em wufg fat we gii 
‘wad ay sme ae! | 
Sorat femp wa чүл mg! | 


е гай fray wem] fàr 
7 we fat we] «ue 


XIX 
! asankh nàv asankh thàv. 
^aga[n]m aga[n]m asankh loa. 
З asankh kahe(n)h sir[i] bhár[u] hoe. 
* akhari(n) nàm[u] akhari(n) salah. 
5 akhari(n) gyan[u] git gun gah. 
5 akhari(n) likhan[u] bolan[u] bàn[i]. 
"akhará(n) sir[i] sanjog[u] vakhan[i]. 

| contd. on p. 146. 


TEXT AND TRANSLATION 145 


XIX 
' Myriadsare Thy Names, O Lord, myriads Thy abodes. 
? Beyond all reach extend Thy countless realms. 
* Even to say 'countless' would be profane, 
(For even 'countless' smells of irreverance to Thee.) 


^ [n words do we pray to Thee, in words Thee adore. 
* Through words it is, we attain knowledge; 
In words we sing of Thy attributes. 
6 [n words it is, we converse and scribe. 
? [n words do Ye ordain our destiny. 
contd. on p. 147. 


У.4. "In words". Akhar (Skt. Aksar) literally means ‘letter’, but in 
Punjabi it is often used to signify a 'word' also. 
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contd.from p. 144. 
ніс etfs fed fan fafa ofall 
эче gore fae fae їч! 
eas att 3s aE ll 
"fee ae ont = 9611 
"gyegfg === wg 97911 
Beton $ «e ES «uii 
“я gu oe we set 97911 
з wer Wenff3 federallat ll 


віч обе fra faq fat agi 
э Ка wong faa fra afl! 
logro зат dat ASI | 

fay aa at at ast! 
aah «Фал Фет AAR! | 
Bata я Wal ums aK! 
Mal чы mà ae yell AI 
sa ear чепи ITI IRS 11 


в jin[i] eh[i] likhe tis[u] sir[i] nahe(n). 
? іу phurmae tiv tiv pahe(n). 

10 jeta kita tetà nao(n). 

1 yin[u] navai nahi ko thao(n). 

12 kudrat[i] kavan kaha(n) vichar[u]. 
13 varià na java(n) ek var. 

14 jo tudh[u] bhavai sai bhali kar. 

15 tū(ù) sada slámat[i] nirankar. 19. 


TEXT AND TRANSLATION 147 


contd. from p. 145. 


* But Ye, O Lord, who decreeth it all, 
Art beyond the pale of words. 


? As Ye apportion, so do we receive. 

10 To all Creation does Thy Name extend. 

!! Beyond Thy Name doth nothing protend. 

12 То envision Thy Cosmic Order is beyond me, my 

Lord. 

13 Too mean an offering my paltry life would make, 
At Thy Sublime Altar, my Lord. 

^ Whatever pleaseth Thee, alone is welcome unto us. 

15 Eternal and Immutable Thou art, O Fathomless One. 


148 GURU NANAK'S JAPU JI 


20 
‘we ey fe wq 411 
2чтї alt ow 9611 
tug Ч erg 1511 
+4 яш 90 эй 811 


ха =ч owmrpc #011 
Sag a art Gm 011 


XX 
!bhariai hath[u] pair[u] tan[u] deh. 
?pàni dhotai utras[u] kheh. 
?müt paliti kapar[u] hoe. 
“de sábün[u] laiai oh[u] dhoe. 
*bhariai mat[i] papa(n) kai sang[i]. 
Soh[u] dhopai nàvai kai rang/[i]. 

contd. on p. 150. 


TEXT AND TRANSLATION 149 


XX 
! When hands, feet and body be soiled, 
? Water may cleanse these sure. 
3 When clothes too are with grime soiled, 
^ Soap may their cleansing ensure. 
5 But when human spirit is defiled by sin, 


$ Love of the Word alone may scrub it clean. 
contd. on p. 151. 


150 GURU NANAK'S JAPU JI 


contd.from p. 148. 
"Yast unit mag 51911 
сеју afs ager fafa & wll 
эзуу Н »mi xt gll 
"wes ЧӘЙ meg ATYIRoll 


7ч ot amevwp | 
Saft aft won fafa a эп || 
эта ет asm d well 


lara ga Mag УТЕ 1150 11 


7puüni papi акһап[и] nahi(n) 
*kar[i] kar[i] karnà likh[i] lai jáh[u]. 
?ape bij[i] аре hi khah[u]. 

10рапак hukami avah[u] jáh[u].20. 


TEXT AND TRANSLATION 151 


Contd. from p. 149. 
7 Virtue and Vice no mere verbal expressions make. 
€ Such as be our actions, such а meed shall we take. 
? O Nanak, as we sow, so shall we reap; 
0 Human spirit, roams or rests, as be His Will. 


V.8-10."such as бе... His Will". Even while affirming that individual 
human beings shall receive what the nature of their actions earns for them, 
the over-riding factor still remains the Divine Will, a very strong mani- 
festation of which, and oneconstantly cherished by Man, is Divine Grace. 
Divine Dispensation, whatever form it takes, need always be welcome to 


Man. 
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29 
"зн sy vfe»r v3 +7911 
^q а ме fas wr well 
? fe» Kfor ufs ater «ll 
*»i3aadífa н nfs «il 
safa we sd Я edt afell 
‘fee ge ats sats © Well 
трия? mfa wet 9917611 
*afs не ue HfS xvii 
4% 
ы wg ea чу 1911 
24 a we fe wr AMI! 
sgan fem aft Т WISI! 
taaa dR wer 91511 
Safe ar at А art PRII 


6ч тл #9 waft gu! 
7з safe апо 997511 
Safa Чет Шат Aft wm 


XXI 
! tirath[u] tap[u] дауа dat[u] dan[u]. 
2 je ko pàvai til ка màn[u]. 
? sunia ma(n)nià тап[1] kita bhào. 
* antargat[i] tirath[i] mal[i] nào. 
$ sabh[i] gun tere mai(n) nahi koe. 
é vin[u] gun kite bhagat[i] na hoe. 
? suast[i] ath[i] bani Багтао. 
8 sat[i] suhan[u] sada man([i] chao. 

contd. on p. 154. 


TEXT AND TRANSLATION 153 


XXI 
! Pilgrimage, penance, compassion and charity 
? May earn one merit—paltry as a sesame seed. 
3 But he who hearkens, meditates 

And in the love of the Lord saturates, 
^ Bathes in the sacred fount within him; 

And his soul all grime forsakes. 
5 All virtue is Thine; no worth is mine; 
6 Prayers without virtue are shallow whine. 


7 Self-existent Thou art, O Lord. 
From Ye proceeded the Primal Word; 
And thence Thy Creation's expanse. ` 


3 Beauty and Truth, Thou art— Boundless Love too. 


contd. on p. 155. 


V A. "sacred fount within"; antargat[i] tirath[i] refers to Man's 
bosom wherein God or the holy Word is believed to reside. Hearkening of 
God's Name, meditating on it and cherishing it with a loving adoration earn 
much more merit than ritualistic baths at the so-called holy places. The 
bath in the inner fount removes all grime of sins and lapses born of one's 
egoself and thereby enables Man to seek emancipation. 

V.7. "Self-existent . . . expanse". The line іп the original text 
consists of four words:suast[i], àth(i), bani, Багтао. The meaning is 
much involved. Different expositors have given different expositions. 
Here are a few: 

1) From the self-existent proceeded Maya, whence issued a Word, 
which produced Brahma and the rest; 
2) O Primal Word, Maya, Brahma, Hail to thee; 
3) Salutations to Him, Creator of Maya, whose form is the Holy 
Word; 
4) Hail to the Thee! Let this praise of Thine through Bani be a 
salutation to Thee from me in the manner of a Brahman. 
In view of the present context, it is felt that suast[i] shouid mean 'self- 
existent’, ath[i], the initiator. Bani, the Word, and barmao (brahmau) "ће 
manifestation’, i.e. the Creation. Hence the current rendering as above. 
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contd. from p. 152. 
"wee HSS Sug ace ace fats wwe «ull 
"safe fn gat Hg ace fag dor »rargll 
пев 5 wer asd fa de Өч uel 
"eg 5 utes enr fa feufs ӨЧ ате || 
зз erg a daft we ofs we F 911 
“or gaat #99 ag WH »mi mè Fell 


FAY wp аят weg say жат fafa Fay ares 
Laaf fü edt ae say fig AAN MPRI I 
пач я wea dedi іч aa ag FTI 
laa ч wes aia fs frat ag pN 
BAA ae a wr wet ea we a FEI! 
4a aca fI as ast ae wt 91811 


? kavan[u] su vela vakht[u] kavan[u]. 

kavan thit[1] kavan[u] var[u]. 
10 kavan[i] si гий máh[u] kavan[u] jit[u] hoà akar[u]. 
!! vel na pàià pandati(n) ji hovai lekh[u] puran[u]. 
12 vakht[u] na pàio qadia(n) ji likhan[i] 

lekh[u] quran[u] 
13 thit[i] var[u] па jogi janai rut[i] mah[u] na koi. 
14 іа kartā sirthi kau ѕаје ape јапаі soi. 

contd. on p. 156. 


TEXT AND TRANSLATION 155 


contd. from p. 153. 


? What time it was, what day of the week; 
10 What month, what season of the year, 
When Thou didst create the Cosmos? 
!! The Pundits knew not of it. 
For did they but know of it, 
In Puranas they would have writ it. 
12 Muslim divines too knew not of it; 
Else, in the exegesis of the Quran 
They would have writ it. 
13 Yogis too, of such time, knew not; 
Nor even of the month or season of the year. 
(O Man, let thy questioning be still), 


^ The Lord who created the Universe, 
Has had this mystery in His Will. 
contd. on p. 157. 


V.14. "Has had. .. in His Will". Exponents of various creeds have, 
from time to time, hazarded various guesses as to the time, circumstance 
and sequence of Creation. Such an arbitrary and wilful fixing of the time 
and the process of Creation, is altogether presumptuous and even profane. 
Man, in all candour and humility, must accept that while many a physical 
phenomenon may find explanation, the mystery of Creation ultimately lies 
in the Creator's own inscrutable Will. Even to this day, the scientists have 
not been able to spell out anything very definitive about the time, sequence 
or process of creation. 
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contd. from p. 154. 
"fee afs mwa fee wont fae east fae «eil 
"eres mafe Ws 9 wed fea g fea ритат || 
Ves whe eat oet et нт ot dell 
"rog dw wm we met afer s 99118911 


15а pR amer fea тете Ёз act fea тот | 
leap эейт ay sl ae wes ч оф femi 
Vast mg а ae аат wm FT 111 

ara Sa aml эпй snp Tea A AZIR 


5 kiv kar[i] akha(n) kiv salahi(n) kiu varani kiv jana. 

16 nanak akhan[i] sabh[u] ko akhai ik dü(n) ik[u] 
siana. 

17 vada sahib[u] vadi nai(n) kita ja ka hovai. 

18 папак je ko араи janai agai gaya na sohai.21. 


TEXT AND TRANSLATION 157 


contd. from p. 155. 

15 How may I address Him then; adore Him how? 
How may I describe Him, perceive Him how? 

16 Many, many, О Nanak, claim to know Him— 
Each one claiming to be cleverer than the rest. 

7 Supreme is the Lord— Sublime His Being. 
Thus far alone, O Nanak, I daresay— 
Just what He ordains, does come to pass. 

1$ And he that vaunts, knowledgeable is he, 
Welcome at the Lord's steps shall he never be. 
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22° 


UIE UTSTS BM PATS TET | 

'Gaa Gus ws wd Se als fea «ll 
зия mog 995 ase wag fea ull 
‘Sur dfe s fer wu dfe feemil 
эта «sr УИ »mi we »miliaall 


XR 
lode Wet Ae A ATTA | 
23g: Hem эпи ue aq Hel BH WR 
эшен HONE Фе Hla AY VF I 
‘tar ale a fade aa ae feng 
59798 ast arate a VT 319115511 


XXII 
! patala[n] patal lakh agasa(n) agas. 
2 orak orak bhal[i] thake ved каһап[1] ik vat. 
3 sahas atharah kahan[i] kateba(n) asulü(n) ik[u] 
аһа и]. 
* Jekhà hoi ta likhiai lekhai hoi уіпаѕ[и]. 
$ папак vada akhiai ape janai ар[и].22. 


TEXT AND TRANSLATION 159 


XXII 
! Countless are the nether regions; 
Countless heavens above. 
? Seeking the frontiers of the Lord's Creation, 
The wise do weary grow. 
One truth through the Vedas resounds: 
‘Lord God's frontiers are beyond all bounds". 
3 Eighteen thousand spheres, the Semetic Texts 
recount, 
Touches not this counteven the fringe of His limitless 
fount. 
^ (To one truth does all this point)— 
If a count there could be; 
Well, there would it be. 
But the Limitless baffles all count. 
5 Suffice it to say, О Nanak, 
'How great He is, He alone doth know’. 


V.3. (a) "The Semctic Texts". Kateb, like the Vedas of the Hindus, 
implies religious books of the Jews, the Christians and the Muslims. These 
аге : (1) The Taurat or the Pentateuch, (2) Psalms of David, (3) Injil or the 
Gospel (The New Testament) and (4) The Quran (Furqan). 

(b) "Touches.., fount". The original text asulü(n) ik[u] dhat[u] 
bears two interpretations : (1) The Universe in its essence is the same, i.e. 
God is the causc and root principle of all things. (2) The earlier commen- 
tary on Japu Л has, however, had a very different interpretation to offer. 
It takes asulü(n) to have stemmed from ASvald, the hair on the body of a 
horse; ik of course is ‘one’ and dhat means 'drops' or ‘is lost’. Put together, 
it means the loss of one hair out of thousands and thousands on the body 
of a horse. Hence the above rendering. 
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23 
‘ward wets tat nafs 5 чтит! 
ит mst «wg че mife s weg 
эңе wg н®зте fes ASt ws all 
Й afs © deat d fan weg 5 mafall 


33 
laren wrenfg udt ч a oes 
2я эт за ате wafg ufa я позі 
ARs wr ұта fier Act AG ың! 
‘Hist df a 90 ow fq wag ч ае 123i 


XXIII 
'salahi salahe(n) eti surt[i] na рала. 
?^nadià(n) atai vàh pavai(n) samund[i] na janiaih. 
3samund sah sultan girha seti mál[u] dhan[u]. 
*kiri tul(i) na hovani je tis[u] manho(n) па visaraih.23. 


TEXT AND TRANSLATION 161 


XXIII 
! Thy devotees adore Thee, O Lord; 
Yet know as little of Thy Glory. 
? As rivulets do of the oceans they meet. 


3 Mighty emperors with dominions vaster than the 
seas, 
Holding mounds of wealth besides, 
^ Match not, O Master, the puny ant, 
Whose heart nurtures an iota of Thy Love. 


V.3. The Punjabi text has samund Sah (shah) sultan. Hence "mighty 
emperors with dominions vaster than the seas." 
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28 
'»ig 5 Не Че © »igll 
My 5 ade te 5 >31 
nig 5 «dfe Hefe 5 "tll 
tnig = я far HfS HII 
snig 5 Wl ets rell 
*»» 5 AN used 
'»ig ode as ЧӨӨ! 
зт gd йз 5 we moll 
RY 
1з a fedi Феб я siqui 
239 я wp f я sii 
зз я Aar quit я siii 
tag ч mÀ fear aft Agi 
Sag a TÀ PN MPR! | 


ез a mÀ mA! | 
7 sid ari med facets | 
т + ag a wm ae 


XXIV 
'ant[u] na siphti kahan[i] na ant[u] 
?ant[u] na karnai den[i] na arit[u]. 
?ant[u] na vekhan[i] sunan[i] na ant[u]. 
*ant[u] na japai kia man[i] mant[u]. 
*ant[u] na japai kita акаг[и]. 
Sant({u] na japai рагауаг[и]. 
"ant[u] karan[i] kete billahe(n). 
*tà ke ant па рае jahe(n). 

contd, on p. 164. 


TEXT AND TRANSLATION 163 


XXIV 
' Countless are His attributes; 
Endless is their reckoning. 
? [nfinite is His vast Creation; 
Boundless too His Bounties. 

? Limitless are the visions He stirs; 
Matchless too the melodies He strikes. 
^ [nscrutable is the mystery of His Mind; 

5 Limitless is His Creation too; 
6 Its bounds we never ken. 
? Millions have vexed to know its extent; 


* Yet success have had they none. 
contd. on p. 165. 
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contd. [rom p. 162. 
эб »ig 5 We afell 
aga adbt wgs 91| 
"war whe Ga well 
"ӨЗ Gufs Gv Ө 
"Peg Өз 32 afell 
"fgg ӨЗ «€ we nfell 
Stes mfu we энти mull 
"Ares Sedt aot vrfzlasil 


эпе sig ч эй PRII 

Laga Fee ED 611 
naa mg ъч asi! 
1259 we Ha asi! 


Dug Ha gH PRII 


мча FSA as эй WII 
Sag aft wr anf ЗП 
lea чай wot 1911 


*ehju] ant[u] na janai koi 
Vbahutàá kahiai bahuta hoi 
!!va(d)dà sahib[u] üchà thao(n). 
"'üchai upar[i] üchà nao(n) . 
3evad[u] ücha hovai koi. 
"tis[u] üche kau janai soi. 
jevad[u] ap[i] janai ap[i] ap[i]. 
'6nanak nadari karami dat{i].24. 


TEXT AND TRANSLATION 165 


contd. from p. 163. 
? Limits of the Boundless, no one knows. 
10 The more we assay His greatness, 
Still higher He is found to be. 


!! Supreme is my Master, exalted His abode; 
2 Exalted too is His Word Sublime. 
13 He who would venture to know, 
How exalted is He, 
14 Of His very eminence has he to be. 
15 In sooth, how great He is, Lord alone doth know. 


16 In his loving Grace, He does His bounties bestow— 
This is all, O Nanak, that ye may know. 
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au 
‘wags wax fefu»r 5 afell 
=з os f3g 5 xwfell 
93 Weg wu »nrall 
‘afar wes edt xl 
Sas ufu зеш 297911 

93 5 5 yag апі! 

'аз нач wet чїч! 
‘afsor еч эч AE wll 
safo fs ots ЗӢ ws 

"M 

‘aga mu fefasm a RI 
2азт яп Кї A TAI! 


эче fü ata Wd ami 
XXV 
'bahutā karam[u] likhia na jae. 
?va(d)dà data til[u] na tamae. 
*kete mangai(n)h jodh араг. 
‘ketia(n) ganat nahi vichar[u]. 
*kete khap[i] tutai(n)h vekar. 
5kete lai lai mukar[u] pahi(n) 
"kete mürakh khahi khahi(n) 
*ketià(n) dükh bhükh sad mar. 
*eh[i] bhi dàt[i] teri datar. 


contd. on p. 168. 


TEXT AND TRANSLATION 167 


XXV 
! Thy Abounding Grace baffles all count. 

? Benevolent Lord, Thou coveteth not a bit. 

3 Numberless illustrious heroes beg at Thy door; 

4 Numberless such others—there be no count! 

5 Numberless fools in carnal passions dissipate; 

6 Numberless ungrateful wretches receive only to deny. 
7 Numberless the fools, that are obsessed with greed. 
з Numberless others writhe in hunger and pain. 


? Bountiful Lord, in Thy Cosmic plan, 
Even these tribulations are, indeed, boons for man. 
contd. on p. 169. 


V.5. "carnal passions", Vikar, evil deeds; sensual cravings. 

V.9. "Bountiful ... for man." The Guru here seems to stress that pain, 
misery and all thatone finds odious in this phenomenal world are but boons 
from the Lord. There is ever a specific purpose for them. It may be noted, 
that all things can be viewed better against a foil and are appreciated better 
when their antithesis too is observed. Hence, pain and misery are there; so 
as their opposites, comfort and joy, may be comprehended better. 
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contd. from p. 166. 
afte went se fell 
"ag этч 5 на afell 
"qp fea mafe ufell 
"9g we dor чїч well 


leafs wart wrt gui 
lege эп я 9% 111 
zà a cwm ara WEI 
Bale wnt vider fe 97811 


Vband[1] khalasi bhanai hoe. 
"hor[u] akh[i] na sakai koe. 
je ko khaik[u] akhan[i] pae. 
Poh[u] janai jetia(n) mu(n)h[i] khae. 
contd. on p. 170. 


TEXT AND TRANSLATION 169 


contd. from p. 167. 


10 Our birth and liberation too are in Thy Will; 
'! This truth no one may gainsay. 

'2 Were a fool to hold it otherwise. 

? Bitter shame would come his way. 


contd. on p. 171. 
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contd. from p. 168. 
“amr яте mmr ЕІ 
"omdfg fr fs st afell 
я ® wan frefs well 
"eres ufsadt ufsagizull 


Mam wp ЗЧ 811 

15 атаба fa fumi mui 
16а я чаа Ным arene! | 
Vara wien) wifmmg 1124 11 


"аре janai аре dei. 

'Sakhai(n) si bhi kei kei. 

16715 no bakhse sipht[i] salah. 
"папак pat[i]sahi(n) pàt[i]sáh[u].25 


TEXT AND TRANSLATION 171 


contd. from p. 169. 


14 Ye alone doth know, what to dispense. 
15 Yet, alas, few would own even this! 
16 He, on whom Thou dost bestow, 
The rarest boon of adoring Thee so. 
17 [s surely, О Nanak, ‘the king of kings’. 


V.16. "Thou dost bestow". .. The concept of Grace is paramount іп 
Guru Nanak's approach. Almighty's Grace ‘is the final determinant’ of 
things. Nothing happens,save in His Will. Even adoring Him by a devotee 
would be possible only if the Divine Grace blesses man with good sense 
to facilitate it so. (Sce introduction pp. 75-79) 
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Ré 

‘MMS dre »nrs <ul 
yes ттт wus 957911 
mS »refg WHS È vgl 
‘ones safe mya Atal 
MS чан mre vrl 
“MHS JS MAS usse || 
энне wet wns one || 
"MS AY MMS THEI 


45 
aga qur яңа AIK! | 
2g атчтас этет т< 1 
Sage arate эчт ч RI | 
tI We aye wu 
защ Sup sump Smp 


emp qup up Wap 
agg sehe э A 
"aa up sme] PAY! 

XXVI 
'amul gun ати! vapar. 
?amul vaparie amul bhandar. 
Зати! avai(n)h amul lai jahi(n). 
*amul bhai amulà samahi(n) 
*amul[u] dharm[u] amul[u] dibàn([u]. 
Samul[u] tul[u] amul[u] parvan[u] 
"amul[u] bakhsis amul[u] nisán[u]. 


*amul[u] karam[u] amul[u] phurmàn[u]. 
contd. on p. 174. 


TEXT AND TRANSLATION 173 


XXVI 
! Sublime are Thy attributes, O Lord; 
And priceless is Thy Dispensation. 
? Limitless are Thy gracious stores; 
Blessed, yet those, that partake of these. 
? Blessed are the ones, that beg at Thy gate; 
Blessed yet those, that with Thy bounties depart. 
Ы Priceless blessing is devotion to Thee; 
Blessed are yet those, that lose themselves in Thee. 
5 Perfect again are all laws Thine; 
Perfect too is Thy Dispensation Divine. 
6 Flawless are the scales of Thy Judgement; 
Honoured yet those, that acquit themselves with 
grace. 
7 Priceless O Master, are all bounties Thine; 
Priceless too is Thy mark thereon. 
* Limitless is Thy benevolence, O Lord; 


Priceless too are Thy Commands. 
contd. on p. 175. 


V.1. "Thy dispensation". The metaphor used in Punjabi is vapar 
(trade) which can appropriately be rendered as ‘dispensation’. 

V.5. "laws Thine ... Dispensation Divine". Dharma here is 'the ам" 
and diban (diwan) 'the court’, i.e. dispensation. 

V.6. "scales of Thy Judgement" ; (ш[и/; ‘scales’; parvan[u], ‘weights’, 
‘measures’ or ‘dispensation’. 

V.7. "mark" (nisan) showing brand or mark of the maker, which is a 
symbol of the quality of the produce. Priceless and inexhaustible bounties 
are indicative of the fathomless bestowals of the Great Master, who is ever 
generous. 
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contd. from p. 172. 


mes MMS who © we 
minty этч чу foe well 
"эту «v use ете || 
уут us wsafg «fure || 
nymf wed mfg fev 
“afs mit 3 е1 
"mfg ems »mifg all 
mfg as ats wull 


age snp] Ufa ч EI 
10 эд эп xà fe 11 
naaf az WS Wi 

12 эта ча. зів fes 
Danae aa arafe $211 

14 зп MA a 911 

15 grate uc arate fees | 
16 arate Wd а 9911 


?amulo(n) amul[u] akhia na jae. 
10akh[i] akh[i] rahe liv Іае. 
пакһаі(ћ)һ ved path ригап. 


7 3khai(n)h pare karai(n)h vakhian. 


Pakhai(n)h barme àkhai(n)h ind. 
"aákhai(n)h gopi tai govind. 
Pakhai(n)h isar ákhai(n)h si(d)dh. 
'"éakhai(n)h kete kite bu(d)dh. 


contd. on p. 176. 


TEXT AND TRANSLATION 175 


contd. from p. 173. 
? All who venture in meek supplication, 
10 Finally end up in mute adoration. 


п Vedas and Puranas dwell on Thee. 
12 The learned too discourse on Thee. 
13 Brahma and Indra Worship Thee, О Lord, 
1^ So do Krishna and his milk-maids too. 
15 [аг and Siddhas adore Thee, О Master; 
16 As also myriad Buddhas, created by Thee. 
contd. on p. 177. 


V.14. "Krishna and his milk-maids". Gobind and gopis of the original 
text here refer to the decp ties of intense love and adoration that subsisted 
between Lord Krishna and the milk-maids of Gokul. 

V.15. "Isar and Siddhas". Isar is Śiva and Siddhas, his followers. They 
too can be seen deeply involved in singing praises of the Almighty Lord. 
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contd. from p. 174. 
"mfg was mafas «ll 
samf "fs od HfS 15 Fell 
Sas myfs mafe ute 
233 afo afs 9fo 9fo "111 
"у 513 Jfa «full 
73r: этч 5 Wafg et afell 


17 arate ama ТӘ 8911 

e таба aft ac yi эч 9911 
19 фе amefg этет wed! 
294 wfg ae sis ss wel 
21gq ald ӘК fet 


2q эй ч wefg +e FEI | 


'74khai(n)h danav akhai(n)h dev. 
184khai(n)h sur[i] nar mun[i] jan sev. 
kete akhai(n)h akhan[i] pahe(n). 
2°kete kah[i] kah[i] uth[i] uth[i] jahe[n] 
?lete kite hor[i] karhe(n). 
24а akh[i] na sakai(n)h kei kei. 
contd. on p. 178. 


TEXT AND TRANSLATION 177 


contd. from p. 175. 
"7 Demons and deities bow to Thee; 
18 Sages and seers too adore Thee. 
19 Many, great many, discourse on Thee; 
Yet many a more crave Thy bards to be. 
20 Others too venture ever ever more; 
Strive only to fail yet many many a more. 
2! [f as many more, as created are, 
Were to sing Thy praises evermore, 


? Woefully short of the due they yet would be. 
contd.on p. 179. 


V.17 "Demons and deities", dano and devas of the Punjabi text. 
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contd. from p. 176. 
ates se ses Will 
ugama we Www Hl 
54 d met ae 917311 
253r Я fafs serena 917911811 


vag wA dag dag 


249199 эй Ural 901511 


259 «wp amd wh] fangs 
2647 {ӘӘ fuft Mart Maw 113% 11 


23јеуай[и] bhàvai tevad[u] hoe. 
24папаК janai sacha soe. 

25те ko akhai bol[u] vigar[u]. 

26а likhiai sir[i] gavara(n) gavar[u].26. 


TEXT AND TRANSLATION 179 


contd. from p. 177. 


? For Thou wouldst be as great as it pleases Thee. 
24 Saith Nanak, Thy secrets, О Lord, Thou alone doth 
know. 
25 Yet if a foul-mouthed one were to crow 
That of Thy True Eminence he does know, 
26 Stupidest among fools would he be! 
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29 

'Я ез ёч Я шч aw fag ufg хач mesi 

2erdt вте Mea MAU AT «wee 

*q3 wer ust fre =н 93 ereevall 

‘qrefy 395 u@e wet sg we oa шч Edi 
*grefg Рӯза fafs wefs fafa fafa чеч «ll 


RY 

lal чє Фет A we Фет fg afe wed TAI! 
2атӱ +па aH HAA d aA! | 

eq ur чё fas Fela Fa Ma! | 


«таб еї wy что абас MA UT ay $911 1 
mate бүчү fafa wife fefe fafa acy dram 


XXVII 


!so dar[u] kehà so ghar[u] kehà 
jit[u] bah[i] sarab samale. 
2уаје nad апек asankha 
kete vavanhare. 
3kete rag pari sio(n) kahian[i] 
kete gavanhare. 
4gavai(n)h tuhno paun[u] рат baisantar[u] 
gavai raja dharm[u] duare. 
5gàvai chit[u]gupt[u] likh[i] janaih 
likh[i] likh[i] dharm[u] vichàre. 
contd.on p. 182. 


TEXT AND TRANSLATION 181 


XXVII 
! How wondrous is Thy gate, О Lord! 
How wondrous Thy abode too! 
Whence Thou watchest and sustainest us all. 
? Countless the melodies before Thy seat, 
Countless are Thy minstrels too. 
* Countless notes and measures adore Thee, 
With celestial minstrels drawing in harmony. 
^ Air, Fire and Water— all adore Thee; 
Dharmaraj too sings of Thee. 
5 (In compliance of Thy Will, О Lord), 
Chitragupt records human actions 
For Dharmaraj to adjudge thereon. 


contd. on p. 183. 


V.3. "celestial minstrels". The original text reads raga рагі sio(n) 
kahian[i]. Raga here means ‘a tune’, while pari sio(n) amount to ‘like one 
produced by a fairy’. Hence "celestial minstrel". 

V.4. "Dharmaraj", or Raja Dharam is the angel supposed to be 
entrusted with the task of taking away the life of a being and also 
maintaining record of his deeds—good or bad. 

V.5. "Chitragupta". In the Indian tradition Chitragupta is the angel 
entrusted by Yama with the task of taking notes of man's deeds—good or 
bad. The Muslim tradition, however, has two angels, posted one on each 
shoulder, who are referred to as Katibain-e-Karama (The venerable 
scribes). 
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contd. from p. 180. 
*arefg virg wor 2 ЯЈЁ5 wer нета || 

'qrefg fee feenfe 85 efan vfs asl 
*grefg fra mmt »iefs те? wu fea 
‘refs чї х ЯЗУ mefa Ste weil 


Smafe fae «оп edt еі чет wari 
"mate Жа Zara ad Заб eft «mei 
ma faa ari зі maf ane femi 
omar wet ad wart mafe dm wma 


$eàvai(n)h isar[u] barma devi 
sohan[i] sada savare. 
’gavai(n)h ind ілааѕап[і] baithe 
devatia(n) dar[i] nàle. 
*gàvai(n)h si(d)dh samadhi andar[i] 
gàvan[i] sadh vichare. 
*gávan[i] jati sati santokhi 
gàvai(n)h vir karare. 


contd, on p. 184. 


TEXT AND TRANSLATION 183 


contd. from p. 181. 

$ Sing to Thee Isar, Brahma and Parvati, 
All created and graced by Thee. 

? Bows to Thee, Lord Indra from his seat, 
With host of godlings around. 

* Turn to Thee ascetics in their trance; 
The holies too meditate on Thee. 

? The celibate, the virtuous and men of contentment, 
All bow to Thee—valiant heroes too. 


contd.on p. 185. 
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contd. from p. 182. 
“refs ufss wsfo eds на ug Ser 573511 
"теч Xgelor us Hofe "esr we ufe»narll 
"grefs 935 Què 3d »ronfs Stee wil 

"grefg Wu wque нат Wels wet wil 

"grefg ds зз sass afs afs su wail 

эз sus wets я gu sefe 93 3d se 811 
"of 93 mefe Я Я fats 5 энте ers fam eral 


Laaf dfsa чеч what э aq dep ae 
uma зет aq ae gon чер AA 
ama хаа um w& зені dea art 

Dmag vile Feat wur maf ae ati 

uma ws "sep aos Ht aft ~ ati 

See gai mR эй qu waft xd at wa wel 
eet Фа maf а А fafa я эпт яаа for drama 


?gàvan[i] pandit paran[i] rakhisar 
Juglu] jug[u] veda пае. 
Hgàvai(n)h mohaniá(n) man[u] mohan[i] 
surga machh paiale. 
?gàvan[i] ratan upde tere 
athsath[i] tirath nale. 
3 gavai(n)h jodh mahabal sūrā 
gavai(n)h khani chare. 
“gavai(n)h khand mandal varbhanda 
kar[i] kar[i] rakhe dhare. 
ser tudh[u]no gavai(n) jo tudh[u] bhavan{i] 
rate tere bhagat rasale. 
'5hor[i] kete gavan[i] se mai(n) chit[i] na avan{i] 
nànak[u] kia vichare. 


contd. on p. 186. 


TEXT AND TRANSLATION 185 


contd. from p: 183. 

10 Scholars of Vedas, and great sages, 
Exalt Thee, O Lord, through all ages. 

п Thee do extol the bewitching maids, 
From heaven, Earth and nether Hades. 

12 By the precious gems, that Thou didst create, 
By Hindu holies—all sixty-eight, 

13 By warriors ever valiant in strife, 
By all sources, from whence comes life— 
(Egg or womb or sweat or seed)— 
Thy name is ever glorified. 


14 Exalt Thee and Thy Name revere, 
All earthly regions and heavenly spheres. 
Nay, all Cosmos, that is of Thy Grace, 
And in Thy loving care has had its place. 
15 Yet to sing to Thee such alone are privileged, 
As Thy sublime Grace hath blessed; 
And ever deeply steeped in Thy love abide. 
16 Numberless more, beyond my reckoning, 
Are, O Lord, to Thee, supplicating. 
contd.on p. 187. 


V.10. "greatsages", rakhisar (rikhisar) means master-seers. They were 
the people responsible for bringing forth some of the finest philosophical 
treatises and religious texts in India. 

V.11. "Heaven. Earth and nether Hades", corresponding to surgd, 
machha paiale of the original text. 

V.12. "the precious gems". The reference may be to nine kinds of 
precious stones listed by jewellers as diamond, emerald, topaz, sapphire, 
ruby, pearls, monga, gomeda and lahsuniya. The allusion may yet be to the 
mythical tale wherein the Milk Ocean (kshirsagar, the Cosmic Ocean) was 
churned by,gods pulling one end of the churning cord and the demons the 
other. The operation threw up fourteen precious articles, rated as gems: 
The Srava horse; the Kamdhenu cow; the Kalpa tree; Ramba, the fairy; 
Lakshami, the consort of Vishnu; Amrit (the nectar); Kalküt (the poison), 
Sura (wine), the Moon, Dhanvantri (the physician), the panchjanya tal, the 
Kaustabh mani; the Sarang dhanush (the bow); and Airavat, the elephant. 

contd.on p. 187. 
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contd. from p. 184. 
"я ЯЙ нет He Whe wu AT eni 
eo St ot ate 5 wt sso fafs 97811 
nat daft ast afa afs front wfe fafs Guretll 
~ofs afs © ata mue fae fon vt «efs»reil 
"Я {зн se ЯЙ aot Jou 6 ager wl 
73 ufsag wet fzmgu 5759 We dai 


vA ae wa нч Е Aa at AE 

se at att se a ore cat ff cuu 
Daft Gh unt at aft fad umen fafa ww 
aft mk AQ Hat ЭЧТ fra fra чї afssng | 
wit fig wea lé wel qeu A FM EI 


2a wrfrerg тет чїй AH WY ӘТ 1193911 


17 soi soi sada sa(ch)ch[u] sahib[u] 
sacha sachi паі. 

18 hai bhi hosi jai na jasi 
rachna jin[i] rachai. 

19 rangi rangi bha(n)t kar[i] kar[i] 
jinsi тауа јіп[1] ира 

20 karfi] kar[i] vekhai kita арпа 
jiv tis di vadiai. 

21 jo tis[u] bhavai soi karsi 
hukam[u] na Кагпа jai. 

22 so pat[i]sah[u] saha pàt[i]sahib[u] 
папак rahan[u] rajài.27. 
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Contd. from р. 185. ` 
п Eternal Thou art, О Lord of the Universe; 
Ever ever True is Thy Name. 
18 Thou, who hast created this Universe, 
Eternal Thou art, hast ever been so, 
And so shall Ye be ever ever more. 
1? Having created beings of diverse shades and species, 
20 Ye fondle Thy handiwork in Thy Benign Grace. 


2 [t all comes to pass, just as it pleaseth Thee; 
No one may meddle with Thy decree. 

? King of kings Thou art, O Lord, 
May Thy Grace ever my sole prop be. 


contd. from p. 185. 

V.13. ("Egg or womb . . . seed")., khanis. Guru Nanak here refers to 
the four khanis or categories of living-beings according to their mode of 
birth, to wit: 

(i) andaj—those born from eggs, like birds, snakes, fish, lizards, 


etc. 

(ii) jeraj—those Бот from the foetus, like humans and animals. 

(iii) utbhuj—those that sprout from seeds, like trees, shrubs and 
vegetables. 

(iv) setaj—those that grow out of sweat, filth etc. like lice and 
worms, etc. 
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XXVIII 
! munda santokh[u] saram[u] pat[u] jholi 
dhyan ki karai(n)h bibhüt[i]. 
?khinthà kal[u] Киагі kaya 
jugat[i] danda partit[i]. 
3 àee panthi sagal jamati 
manfi] jitai jag[u] ји]. 
* ades[u] tisai ааеѕ[и]. 
5 ad[i] anil[u] anad[i] апаһаці] 
jug[u] jug[u] eko ves[u].28. 
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XXVIII 
! Make contentment thy ear-rings, O Yogi; 
And let modesty thy begging-bowl be. 
Smear thyself not with ashes; 
Instead, let ye be wrapped in meditation deep. 


? May intimations of mortality never let ye go astray; 
And let thy mortal frame chaste and vestal pure be; 
May firm faith itself thy sectarian staff be. 

3 Let Brotherhood of Man be as Aee Panth to thee. 
Subdue ye thy ego in thee, 

The world shall then thine be. 


4 Hail! All Hail! unto the Primal Lord! 
5 Pure who is—Eternal too, 
And ever and ever the same. 


V.1.(a) "еаг-гіпрѕ... ", Ear-rings (munda), sustaining wallet (һо), 
begging bowl (khapar), sectarian staff (danda); all these are symbols of the 
Yogis. 

(b) "ashes". Yogis smear their bodies with vibhüti (ashes) and also 
distribute it to the devotees as prasad or as 'tabarruk' — that which may 
bring good luck. 

У.2. "intimations of mortality", khintha kal of original text, which 
literally means 'cloak of time'. 

V.3. "Aee Panth", one of the twelve sects of the Yogis. The legend 
has it that the founder of this sect had had a consort whom his disciples 
called "Adi Ма" (corrupted into Aee Mai) who was later on acknowledged 
by the disciples as a medium of spiritual communication. After her death 
the custom gained currency of making a virgin,a medium for spiritual com- 
munication. Guru Nanak stresses the potency of Universal Love as against 
any other mediating agency. 

V.4. "Hail", adesh. It is a compound word consisting of adi (the 
primal) and 1sh (God). It is a form of salutation among the Yogis akin to 
'Sat Sri Akal’) among the Sikhs and as -salama ‘alaikum of the Muslims. 
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XXIX 
'bhugat[i] gyan[u] дауа bhandaran[i] 
ghat[i] ghat[i] vajaih nad. 
2ар[1] nath[u] nathi sabh ja ki 
ridh[i] sidh[i] avara sad. 
3sanjog[u] vijog[u] doe kar chalavai(n)h 
lekhe avai(n)h bhag. 
4ades[u] tisai ades[u]. 
ѕаа[1] anil[u] anad[i] anahat[i] 
jug[u] jug[u] eko ves[u].29. 
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XXIX 
! Let search for Light Divine sustain thee; 
And Lord's benign compassion thy steward be. 
Thence shalt thou taste of that rarest harmony, 
That stirs in the human heart Supernal Symphony. 
? Lord God is the Master, universal is His sway. 
Pursuit of miracles and occult-powers drives man 
astray. 
3 Communion with God, and forsaking of Him; 
These twin factors human destiny shape. 
Yet, whatever we all do receive, 
Our actions earn it as be His Decree. 


4 Hail! All Hail! unto the Primal Lord! 
5 Pure who is—Eternal too; 
And ever and ever the same. 


V.2. "miracles and occult powers", riddhis siddhis. Acquisition of 
powers or ability to perform miracles was deemed to be the object of 
prolonged penances by Naths and other Yogis. This is, however, disap- 
proved of by Guru Nanak as an ignobie and impious exercise. (See Intro- 
duction, p. 62.) 

УЗ. (a) "Communion... Him". sanijoga and vijogain Punjabi are very 
wide terms. Used in Physical Sciences, they connote ‘integration’ and 
‘disintegration’; in Philosophy, ‘involution’ and ‘evolution’, and in the 
spiritual disciplines, ‘union with God' and ‘separation from Him '. Hence, 
our renderings ‘communion with God’ and ‘forsaking of Him.' 

(b) "His decree", Jekhe of the original text. 
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XXX 


! eka mal jugat[i] vial 
tin[i] chele parvan[u] 

? ik[u] sansari ik[u] bhandari 
ik[u] làe dibàn[u]. 

? jiv tis[u] bhavai tivai chalavai 
jiv hovai phurmàn[u]. 

* ohu vekhai ona nadar[i] na avai 
bahutà eh[u] vidàn[u] 

5 ades[u] tisai ades[u]. 

ad[i] anil[u] anad[u] anahat{i] 
jug[u] jug[u] еко ves[u].30. 
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XXX 

! The mythical goddess Maya, they say, 
Conceived and delivered the Holy Triad— 

2 The Creator, the Sustainer and the Destroyer. 
(Yet all this is an illusion vain) 

3 For all that is, is as He does ordain. 

^ None does see Him, yet He sees it all. 
That is the greatest wonder of it all. 


5 Hail! All Hail! unto the Primal Lord! 
$ Pure who is—Eternal too; 
And ever and ever the same. 


V.1. "The Holy triad", Brahma, Vishnu and Siva—the Hindu deities 
of creation, preservation and destruction. 
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XXXI 
1 asan[u] loi loi bhandar. 
2 јо kichh[u] paia so eka var. 
3 kar[i] kar[i] vekhai sirjanhar[u]. 
4 папак sa(ch)che ki sachi kar. 
* ades[u] tisai ades[u]. 
в àd[i] anil[u] anad[i] anáhat[i]. 
jug[u] jug[u] еко ves[u].31. 
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XXXI 
! [n every region does God abide; 
His stores unlimited sustenance provide; 
? These stocked once for ever endure. 
(Testimony it is to His concern and care). 
3 The Creator, O Nanak, does with fond concern view, 
^ The Universe created in His own image True. 


5 Hail! All Hail! unto the Primal Lord! 
$ Pure who is—Eternal too; 
And ever and ever the same. 


V.1. "Hisstores. .. sustenance provide". Literally, whatever God has 
put into the Universe, He has.put in once for all, which means that His 
bountics are limitless. 

V.4. "The Universe. . . image True". The words in the Punjabi text, 
sach(ch)e ki . . . kar, rendered literally, mean 'The True One is at His 
business (kar, creation) which is verily true'—implying thereby that the 
world is real and not somcthing illusory to be shunned. 
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XXXII 

lik аа(п) jibho(n) lakh hohe(n) 
lakh hovai(n)h lakh vis. 

?lakh[u] lakh[u] gera akhiaih. 
ek[u] nàm[u] jagdis. 

Зе [и] rah[i] pat[i] pavaria(n) 
chariai hoe ikis. 

*sun[i] gal(l)a(n) akas ki 
kifà(n) ài ris. 

*nànak nadari ратаі 
küri kürai fhis.32. 
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XXXII 
! [f a hundred thousand tongues I bore; 
Nay, even twenty times that score; 
? And I were with each tongue to chime 
The Creator's Name a hundred thousand times; 
3 Thence may I crawl up the steps my dear Lord to 
meet. 
4 His inspiring Name tempts even the puny ant to His 
feet. 


5 O Nanak, His Grace alone may us unto Him attain. 
All other means are vaunts of the vain. 


V.3. "Thence. .. the steps", pat[i] pauria(n), steps of stairs leading to 
the Lord; ikis, to be one with God. 

У.4. "puny ant", a kif, an insignificant being. 

V.S. "vaunts. . . vain". küri kürai this, vain is the bragging of false 
claimants. 
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! àkhan[i] jor[u] chupai nah јог[и]. 

2 jor[u] na mangan[i] den[i] na јог[и]. 

? jor[u] na jivan[i] тагап[1] nah jor[u]. 

< јог[и] na ràj[i] màl[i] тап[1] ѕог[и]. 

5 јог[и] па surti ріап[і] vichar[i]. 

в jor[u] na jugati chhufai sansar[u]. 

7 jis[u] hath[i] jor[u] kar[i] vekhai soe. 

* папак ut(t)am[u] nich[u] na koe.33. 


TEXT AND TRANSLATION 199 


XXXII 

(By himself) 

! Man has no power to speak of Him or even silence 
keep. 

? Receiving or bestowing are beyond his sweep. 
? Over life and death, he has no sway; 
^ Nor over pelf and realms that rack him all the way. 
5 No awareness for light and reflection has he; 
$ No means for his very soul to be free. 
? He that mày any pretensions make, 

Shall find his total worth all fake. 
* O Nanak, no being is, by himself, high or low. 


V.4. "pelf and realms", raj[i], realms; mal[i], pelf; тап[і) sor[u], 
because of which there is agitation which racks the mind. 

V.5. "for light", surt[i], consciousness, awareness; gyan, light, 
vichar, reflection. 
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XXXIV 
! rati(n) ruti(n) thiti(n) var. 
? pavan pani agni patal. 
3 tis[u] vi(ch)ch[i] dharti thap[i] гак dharmasal. 
4 tis[u] vi(ch)ch[i] jia jugat[i] ke rang. 
5 tin ke пат anek апаћі. 
contd. on p. 202. 
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XXXIV 
! God made nights, days and seasons, 
? Water, Air, Fire and nether regions. 
? [n the midst of these, the Lord didst station, 
Earth—the arena for Dharma—in position. 


^ Here abide beings and species, 
5 Of myriad hues and infinite forms. 


contd.on p. 203. 


V.3. "Earth ... Dharma" Man's very sojourn on earth enjoins upon 
him to justify his existence here through a faithful performance of duties 
assigned to him. In doing so he has, of necessity, to cultivate virtue and 
incessantly endeavour to win his Creator's Grace in the course of his 
onward spiritual journey. 
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$ karmi(n) karmi(n) hoe vichar[u]. 

? sa(ch)chà ap[i] sa(ch)cha darbar[u]. 
8 tithai sohan[i] panch рагуап[и]. 

? nadari karam[i] pavai піѕап[и]. 

10 kach(ch) pakai othai рае. 

!! папак gaea(n) japai јае.34. 
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contd. from p. 201. 
$ Their actions to be judged by fairest norms. 


7 God is true, so is His Seat of Justice too. 
8 To the Elect therein does all honour accrue. 
9 All beings, of the Lord's Grace, their meed receive. 
10 At His seat, the raw from the ripe is sifted. 
п О Nanak, one shall know aright, 
As, on landing there, one's case is listed. 


V6. “Their actions. . . norms", karmi(n) karmi(n) literally means ‘on 


the basis of the doer's actions’. 
V.9. "Their meed". Nisan[u], 'mark', here 'meed'. 
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XXXV 

1 dharma khand ka eho dharm[u]. 
? gyan[u] khand ka akhahu(n) karm[u]. 
3 kete pavan pani vaisantar 

kete ka(h)n mahes. 

4 kete barme gharat[i] ghariaih 

rüp rang ke ves. 

5 ketia(n) кагат bhümi mer[u] kete 


kete dhü updes. 
contd. on p. 206. 
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XXXV 
! Such then is the Realm of Dharma; 
? And thence, one moves to the Realm of Knowledge. 
3 Countless are therein forms of fire, air and water; 
Countless are Krishnas and Sivas too. 
^ Countless are Brahmas fashioning myriad forms. 
5 Countless fields of action and lofty mounds of 
sterling gold. 
There abide devotees receiving sermons, as Dhruva 
of old. 


contd on p. 207. 


V.3. "Krishnas and Sivas". Kan (Kahn) refers to Lord Krishna, and 
Mahesh to god Siva. 

V.5. "Dhruva of old". Dha (Dhruva) ; a legendary devotee of God, 
frequently finding mention in Indian texts. Dhruva's father had two 
queens. While still a child, he was driven out of his royal father's lap by 
his step-mother: Thereupon, he left home and embarked upon a life of 
devotion to the Lord. Seeing his steadfastness and unflinching devotion, 
god Vishnu appeared on the scene and blessed him . Dhruva's steadfast- 
ness, has had such an appeal with the Indian mind, that the Polar Star itself 
got christened after him. 
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6kete ind chand sur kete 

kete mandal des. 

"kete si(d)dh bu(d)dh nàth kete 
kete devi ves. 

5kete dev danav тип[1] kete 
kete ratan samund. 

*ketia(n) khani ketia(n) bani 
kete pat narind. 

ketia(n) surti sevak kete 
папак ant[u] na ant[u].35. 
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contd. from p. 205. 
$ Countless are there Indras, Moons and Suns! 
How numerous the stellar spheres and earthly 
regions! 
? How numerous are there Siddhas, Buddhas and Naths! 
How varied the goddesses and images thereof! 
* How numerous the gods, demons and sages wise! 
How numerous the seas and jewels therein! 
? How varied the sources of life and forms of speech! 
How very numerous the kings and sovereigns! 
10 Countless, the revealed scriptures and adherents 
thereof! 
So numerous, O Nanak, there could be no count! 
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XXXVI 
! gyan khand mahi(n) gyan[u] parchand[u]. 
? tithai nad binod kod anand[u]. 
saram khand ki bani rüp[u]. 
^ tithai gharat[i] ghariai bahut[u] anüp[u]. 
га kia[n] gal(I)à(n) kathia(n) na jahe(n). 
в je ko kahai pichhai pachhutai. 
? tithai ghariai surt[i] mat[i] man[i] bu(d)dh[i]. 
*tithai ghariai sura(n) si(d)dha(n) ki su(d)dh[i].36. 
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XXXVI 
! As in the Realm of Knowledge, Knowledge sways 
supreme, 
? And myriad celestial melodies and enhanting visions 
lend joy serene, 
3 So in the Realm of Spiritual Endeavour, Beauty 
sways supreme. 


4 Shaped there are forms of exquisite beauty. 

5 Baffling all account is the description whereof. 

$ Woe to one, who ventures to speculate! 

? Forged there are intuition, understanding and insight 


rare. 
* Forged too is the vision of gods and seers there. 


V 2. "melodies and visions". Nad, melody; binod, recreations, kod, 
crore (ten millions) implying 'numberless, 'myriad'. 

V.3. "Realm of Spiritual Endeavour". Saram, in the original text has 
been interpreted differently by different writers. While some of them, 
consider it to have stemmed from Sanskrit sharman, and like to equate it 
with 'bliss' or 'happiness', others prefer to identify it with shram (toil), 
again of Sanskrit origin. Considering the sequence of the preceding realms 
or stages (Dharma and Gyan), we feel, Saram may more appropriately be 
equated with toil or spiritual endeavour. It is only through persistent 
efforts that human soul can, at the succeeding stage, invoke Grace of the 
Lord. Besides, it is toil or persistent labour, through the agency of which 
"forms beauteous" are shaped. 
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XXXVII 
! karam khand ki bani jor[u]. 
? tithai hor[u] na koi hor[u]. 
3 tithai jodh mahabal sir. 
4 tin mahi(n) ram[u] гама bharpar. 
5 tithai sito sità mahima mahi(n). 
é ta ke rap na kathane jahi(n ), 

contd, on p. 212. 
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XXXVII 
! [n the Realm of Grace, 
The spell of the Word alone prevails; 
? For nothing else does there avail. 
3 Abide there heroes, doughty spirits and bold; 
4 Their mighty spirits brimming with the love of the 
Lord. 
5 Dwell there devotees like Sita wedded to the Word 
Divine; 
$ Their exquisite graces so hard to define. 
contd. on p. 213. 

V.I "Realm of Grace". Karam (Persian, Grace") here is not to be con- 
fused with Karma (Skt., ‘action’) for the latter stands covered partly by 
Dharma Khand as also by Saram Khand, the Realm of Spiritual Endeav- 
our. While good actions or pious deeds do win merit and constitute the 
basic imperative, yet Divine Grace is an over-riding and determining 
factor, and is the final arbiter of human destiny, as pointed out in the 
Introduction pp. 75-79. 

V.3."heroes. .. bold". The Punjabi text, if literally translated, suggests 
that the mighty heroes who have found a place in that Realm, are those who 
have love of God (Rama) embedded in their hearts. The allusion seems to 
be to Hanuman, the legendary character in the Indian epic, the Ramayana; 
who, it is said, ripped open his chest to show that Lord Rama's image was 
indelibly embedded therein. 

V.5 "Devotees like Sita". The phrase sito sita in the original text has 
been interpreted differently by different commentators. While the tradi- 
tionalists and a few modernists, love to identify sito with Raja Ram 
Chandra of Ramayana's fame and sità with his spouse (cf. Bhai Vir Singh 
and Pundit Narayan Singh), many others prefer to steer clear of that 
allusion and take sifo sita to mean 'the cool and the hot' (Sit+asit), or 'white 
and black' (sita+asita), 'deeply absorbed' (tightly sewn) in Lord's praise. 
We, on our part, take it as referring to Sita. who was deeply attached to her 
spouse, Lord Rama. Legend goes that when Hanuman came back to Lord 
Ramaafter having contacted her in the ASoka Batika, Lord Rama enquired 
as to how she had survived without him; since she often proclaimed that 
if separated from him, she would not live even for a day. Thereupon, 
Hanuman replied that since, day in and day out, she, in meditation, 
remained tied to her Lord's feet, the Angel of Death dared not lay his icy 
hands upon her. Sita's name, no doubt, has been introduced to stress the 
kind of attachment that is expected of a Lord's devotee. 
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contd. from p. 210. 
тт біч нач 5 esi 10911 


нс a TH ей HS nfl 
*fst sas enfs È SI! 
eats mee AS Ніс nell 
"яу dfs =Я 15997911 
"fs afs st еї favsil 
"fgü Ws HIS Sass 
“aa ae З Mss MSI 


797 wg ade я OM эё!!! 
ffe Ф wg ад чїч fei 
ft wr яяв w NAI 
late aig wa Af 911 
leq dfs ад fae 
aft Ht Faq чак feum 
BAA ds Wee qs! l 
мч чү +2 ч ач я Hall 


7па oh[i] marahe(n) na thage jahe(n). 

5jin kai ram[u] vasai man mahe(n). 

?tithai bhagat vasai(n)h ke loa. 
10karahe(n) anand(u)sach(ch)à man[i] soe. 
I sa(ch)ch khand{i] vasai пігаһкаг[и]. 
!2kar[i] kar[i] vekhai nadar[i] nihal. 
13tithāi khand mandal varbhand 


V je ko kathai ta ant na ant. 
contd. on p. 214. 
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contd. from p. 211. 
7 Such ones neither die nor are by instinct beguiled. 
* For they have their hearts brimming with the Word 
Divine. 
? The devotees from all regions congregate there. 
?? Rapt in Love Divine they abide elated ever. 


!! The Realm of Truth is the True Lord's exalted place; 
'2 Whence He watches His Creation with bounteous 
Grace. 
13 [n that blessed Realm do far extend 
countless orbs, regions and firmaments. 
^Defying all description is the account thereof. 
contd. on p. 215. 
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contd. from. p. 212. 
#58 S» Bx mall 
fae fas чан foe foe oll 
"Se fear afs «all 
“asa aso 9937 719113211 


SRA aa Aa AK | 
16 {а fra gay Ка fra PRII 
аа fee wf drama! 
ah HUA ЕТ 9151134911 


'Stithai loa loa akar. 

!6jiv jiv hukam[u] tivai tiv kar. 
'vekhai vigsai kar[i] уісһаг[и]. 
'8nanak Кайа karra sar[u].37. 
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contd. from p. 213. 
15 Regions beyond regions are there, and countless 
forms too. 
16 Sustained for ever are these, as He does ordain. 


17 His Creation, how He does watch, rejoice and con- 
template, 
18 Utterly impossible, О Nanak, is it to state. 
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at 
"Ws wae 1099 we»! 
2нче ufs Se giornali 
6 чёт wafe su xil 
‘sa we »ibr3 fas well 
sw wwe wdt cans 
‘faa ag sefs am faa aall 
"Soa Sed sete fag laci 


RC 
Pw Wert HH grees | 
2 Hex afl ag wem 
эз жеп af Ч ASI 
*uist we Я feq wei 
Sage wag wel TPA 1 


Ra ws чей aq fa SKI! 
?+ 98 чаб етіс 


XXXVIII 
!jat[u] pahara dhiraj[u] suniar[u]. 
?ahran[i] mat[i] ved[u] hathiar[u]. 
bhau khal(1)à(n) agan[i] tap tao. 
*bhàndà bhào amrit[u] йи] dhàl[i]. 
*ghariai sabd[u] sa(ch)chi taksal. 
$jin kau nadar[i] Кагат[и] tin kar. 
?папак nadari nadar[i] nihal. 38. 
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XXXVIII 


(O man), 
To purge thyself of the dross of ego 
And shape thyself as the Lord's Will be.) 


! Let continence be the forge, wherein, 
Strive ye with patience—much as the goldsmith 
does. 
? With Reason as thy anvil, let knowledge thy tool be. 
? May intimations of mortality be the bellows, 
To keep aglow the flame of penance in thee. 
* Let Love act as thy crucible, 
And Lord's Name the catalyst be. 
? [n such a mint, let thy being be shaped, 
Into a nobler one of sterling mettle. 


$ Yet, such indeed is the lot of only those, 
Whom Divine Grace has benignly blessed. 

7 О Nanak, with one glance from the Gracious He 
The lowliest may truly blessed be. 


V.5."Into a nobler one of sterling mettle". The word sabda in the 
original text has been interpreted in two ways : (i) hymns in praise of God 
or revelations about Him, (ii) man's noble conduct, of which his speech- 
form is the barometer. Since transmission of Divine Word or making of 
revelations about Him, is the prerogative of prophets only, the latter 
meaning appears to be very pertinent in the context. Hence our rendering 
of tithai ghariai sabda into ‘sterling mettle’. 
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"Bg 
‘use ag wet fust wat usf3 will 
ен ofs gfe wet efer Чё wem well 
*Jfamrmétor ufaorétor «rd ua Tefal 
*wat »mi »mrét 9 ©З 9 vell 
‘frat om Крот ae wmafs wfs Il 
‘asa Э чч Sue ast eet 518511811 


НФ | I 
lua pe чї far ara ade 96911 
2feaq ula gx ae SRM ӘӘ WI Wil! 
sdf qtr art acy wai! 
toa amt эЧ $ as Ф RII 
sferír arg fasnget ag чаза afer | 


679 Wd qe sort Ф et aft ie 1 


Slok[u] 
!рауап[и] gurü pani pita 
mata dhart[i] mahat[u]. 
?divas[u] rát[i] doe dài daya 
khelai sagal jagat[u]. 
3changiala(n) buriaia(n) vachai 
аһагт[и] hadür[i]. 
^karmi(n) аро apani 
ke nerai ke dür[i]. 
5jini nam[u] dhiaia 
gae masakat[i] ghal[i]. 
$nànak te mukh ujale 
Кей chhuti nal[i].1. 
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SLOKA* 
! Guru's Word is as vital to Man's spirit, 
As Air is to his very being. 
Water is the source of all life, 
And Mother Earth its benign sustainer. 
? Day and Night are nurses twain, 
In whose lap, Man does his assigned role play. 


(Endowed with these bounties Divine 
On Earth—the abode of Dharma or Duty— 
And human spirit been allowed free-play) 


? At the Lord's Court shall man's deeds be judged 
aright, 
According as their nature be. 
Some shall draw closer to Him, 
While others farther recede. 


^ Such as do the Lord's Word meditate, 
Their life's toil, they duly sublimate. 
Rapt they advance in effulgence wide, 
Redeeming many a more in their stride. 


* This Sloka sums up the whole of Japu ji's argument. 

V.1. "Guru's Word. ..very being, Mother Earth is to Man the abode 
of Duty (Dharmasal of stanza XXXIV). While the Almighty has created 
all else to sustain man physically, human life's basic purpose is something 
beyond mere physical existence. To acquit himself morally and spiritually 
in the eyes of his Maker, Man has constantly to endeavour evolve himself 
morally and spiritually. For this purpose, Guru's Word is indispensable and 
it provides him with the very stuff of his spiritual evolution. 
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